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INTRODUCTION 


Indian Philosophy is held in utmost reverence by the pilgrims on- the path 
«Of wisdom.- It conceives and explains, analyses and justifies, establishes and 
elaborates the highest thoughts that mankind has been able to produce. These 
thoughts. have overcome. the barriers of time and have become eternal in 
-the.sense that the ultimate has been reached by this thought process and 
^Jeft.nothing much to be added what-so-ever. The six well-known systems of 
“Indian philosophy, as a whole, take in their stride all the aspects of mystery.of 
.— mankind in the life. and life-beyond. They differ in their appreach only, -but 
culminate in the same infiniteness of dtman or brahman which. is the chmax. 
“The inexplicable character of brahman is shown from different angles in these 
schools of thought, although the conclusion is the same everywhere. It 
is accepted and accentuated time and again that the phenomenon beats all 
description. It is to be understood only by attaining identification with soul. 
Unending joy and bliss await at the end of the path of soul-searching. 
Emancipation from the cycle of births, which is the root cause of all serts 
of sorrow and suffering, is the ultimate goal of life. Those who realise this 
endeavour to detach themselves from various commitments and involvements 
of worldly existence. They try not to be allowed and drawn into the whirlpools 
of temptations of life. These arc like snares which bind a man thousandfold 
and take him deeper and deeper in the muddle. Once bound it is almost 
impossible for a man to get rid of the sufferings. One thing leads to another 
and in this way gets one into deeper involvements. But if realisation dawns 
early, a wise. man escapes the beckonings of life's luxuries and ambitions and 
manages to stick to the right way leading to emancipation. 
It is universally admitted that in spite of early realisation and honest deter- 
mination, it is most difficult to remain passive to the waves of life around. 
It calls for the highest degree of self-control which is again elusive to the most 
serious aspirant. Numerous stories of loss of self-control are scattered in 
the seriptures and literature, showing that one moment of weakness is enough 
to wipe out achievements of hundreds and thousands of years. Here comes the 
importance of yoga system of philosophy which teaches restraint over mind 
-and body. 
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It has been emphasised in the scriptures that eligibility is the key word for an 
aspirant of emancipation. A slow but steady process of training over years and 
even births is required before attaining the coveted goal. The body and 
the mind should be properly trained to hold the shock of highest realisa- 
tion. An aspirant would be tried time and again to ascertain that he is ready. 
His body should be purified and his mind should be free of all blemishes. For 
this, he should go through a gruelling course of training involving body 
and mind. The doctrine of yoga consists of the course of such training. So 
this system is almost compulsory to an aspirant of emancipation. The so-called 
penances in the scriptures are nothing but exercises in concentration and 
discipline oi body. and mind. Certain physical disciplines are absolutely 
necessary for the serenity of mind without which the ultimate wisdom caa not 
b: reflected upon the canvas of mind. The eightfold yoga involves this initial 
physical training and the following more difficult psychological training. Tt is 
the proper psychological condition which enables one to realise the ultimate 
truth. So yoga can be described as a manual of psychological ethics, intended 
for developing the powers of mind with the ultimate object of seeing through the 
futility of exercising them in spiritual interest. The mind thus will gc through 
different phases of awakening such as recognition of the facts that soul 
is different from matter in all its forms, or worldly gains are only transient and 
negligible, the joys of life have no bearing on self-elevation and hence tre not 
worth-achievingand the like. Action leadsto resultsand ina way binding. So 
one shoulc remain passive in life to avoid all sorts of bindings which 
invite rebirths. Mental passiveness is meant here because one can not control 
certain besic body-functions. H.re alsc the importance of yoga philosophy 
comes into the forefront. Yoga teaches the method of building proper mental 
attitude. All the schools of philosophy agree on this point of proper training. 
This establishes the values of this system. 

From à very ancient period, disciplinary courses are hinted at in various 
sacred texts. — Patanjali had the profound inner sight to realise the necessity of 
collecting scattered informations and bringing them together in his Yogasütra. 

It is, however, obvious that the germs of yoga philosophy are inherent in 
a number of wpanisads. There the yoga has been discussed directly and 
sometimes in an indirect manner. Having its root in the vedic Samhitā, this 
yoga has formed a fully developed shape and size in the upanisads. And since 
then it has an unrestrictable continuance through the Rdmdyana, Mahābhārata, 
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Tantras, Dharmašāstras leading upto Patafijali, the mastērio. Some 
distinguished followers of Patafijali, like Vyāsa, Vācaspati, Bhoja and Vijfidna- 
bhiksu have raised the detailed study of yoga philosophy upto a glorious height. 

In this book, an honest attempt has been made to trace the origin and deve- 
lopment of the Yoga system of philosophy and to study the school methodically 
and critically. A thorough and meticulous study of the technical side of the 
yoga philosophy has been made here. The effects, results and implications of 
various attitudes are discussed in details and according to the traditional line. 
Moreover, the yoga, inherent in the wpanisads and highlighted in Pataājali 
has been comparatively approached. It is a matter of satisfaction and inspira- 
tion that of recent a world-wide awareness and air of interest towards yoga system 
of thought has been created. Improper and incorrect expositions can do 
infinite harm to the present enthusiastic atmosphere. Proper analysis of the 
system from its embryonic stage to its full-grown form should be made in order 
to satisfy the questioning minds. I feel a certain sense of responsibility towards 
the truth-searching community to analyse the intricate and perfect system of self- 
control, propounded by the ancient rss and handed down through 
centuries in impeccable order. The precision, the accurate observations and 
the very high standard of power of psychological aralysis are a matter of pure 
joy to study and discuss. 

I must record my sincere thanks to the authorities of the University 
of Calcutta and members of the Asutosh Sanskrit Series Publication Committee 
who recommended it in this series and took all possible care for its publication. 

[am indebted to my wife Sm. Jharna Chatterjee. Sheall along inspires me 
inthese types of academic works. 

I must express my obligation to my granddaughter Toya Chatterjee who is 
the alpha and omega in my life now a days. 


Department of Sanskrit 
Calcutta University , | ` ^ 
Šrīpaūcamī ASO Chaloner Sa ob. 


10th February, 1989 
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CHAPTER I 
AN INTRODUCTION TO THE UPANISADS 


The introductory role of the upanisads : The important scriptures of the 
^ Indian culture are the vedas and the last part of the vedas is known as the 
upanisad. As such the upanisads are the source of the glory of the Indian 
philosophy and culture. The upanisad is the path of knowledge of the vedas. 
It is the eternal flame which has been spreading light from the beginning of 
creation and will continue to do so till dissolution. Its immortality has been 
the watering source of the Hindu religion. It is the original source and 
the complete store house of knowledge. If, at any time, the world becomes 
chaotic and moves away from the right path, then the upanisads, with their 

steadiness, strength and immortality, will reveal and direct the right path. 
R In this context Dr. Radhakrishnan says— 

"Upanisad is a great chapter in man's spiritual history and since the 
last three thousand years it has been ruling the Indian life, religion and 
philosophy”. 

Upanisad reveals not only our spiritualism but also throws light on our 
ethics. A picture of the world and its life-giving source are reveale in it. 
| It dispels falsehood and helps in finding the all powerful god. In reality, it 
, exhibits the invisible truth. These ancient upanisads are ever-new in their 
thoughts and glory. There is no change in the truth revealed by them. It 
is truly said— 

"The upanisads, in spite of being distant from us from the viewpoint 
of time are yet not so far away in their thoughts. They rise above the binds 
of racial or geographical divisions and activate the initial inner inspiration 
of the human soul.” < 

The upanisads rise above all worldly limits and inspire man. Even 
though this fact is not recognised in our daily life, yet it is definite that in 
dire difficulty the soul is the only thing on which the mind can depend. 
It is then that the desire to knowit and realise it becomes strong. Considering 
the world useless and desiring to know about eternity Maitreyi said to 
Yājūavalkya — 
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“sa hovüca maitreyī yenüham nāmrtā syim kim aham tena kuryām yad 
eva bhagvān veda tad eva me brīhīti"",! 

There is such a power in this world that all the actions and plans are 
activated, united and organised by it. And brahman has been accepted as 
the reason of the creation, preservation and dissolution of the world. 

From the upanisads various streams of thoughts can be obtained, but, 
basically all of them establish one fact only. That which has been called 
brahman at places, has bcen defined as the soul and the highest being at other 
places, In the upanisads, along with a picture of truth we get indicatioris 
as the basicfacts of religion. In other words, it can besaid that the upanisads 
reveal the essence of the Hindu religion. In them we find the best and 
the highest teachings of our religion. Thus the upanisads are related to our 
daily life. It is not necessary that the streams of thought described in them 
should be followed or accepted exactly as they are but basically it is so. With 
the passing of time, it is natural that changes in ways of thinking should 
come. Inspite of concerning itself with high spiritual thoughts, some sen- 
tences of the upanisad are related to the lower stream of daily life. The 
necessity of following the ancient sayings for the well-being, protection and 
happiness of the present world is as clear as the light of the sun. The 
main aim of the upanisads is to deviate the ordinary human being from this 
perishable world and direct him towards the immortal soul (god). 

The upanisad is a source of energy and inspiration to the soul. In 
order to keep up his ethical stability and keep his existence intact man has to 
study and understand the upanisads. This is necessary for the reason that 
he can traverse the deep mines of the mind and the dazzle of this perishable 
world and reach the eternal soul. The upanisads are the mines of knowledge. 
It is the complete flame which spreads light on all the aspects of life. It 
shows the sacred path to god and his total image. 

The “ origin and the meaning of the word upanisad : Scholars have 
explained the word upanisad in various ways and by studying these 
explanations the exact meaning of this word can be found out. The meaning 
of the word upanisad is — that knowledge which dispels ail darkness arising 
from the workings of worldly affairs. The bindings and darkness of this 

world is dispelled and the knowledge of brahman is attained. According 


|. Brhadāraģyakopanisad, ii/4/3. 
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to the above version Sankarācārya says ‘the lack of knowledge destroys the 
original seed of the world’. The meaning of upa is near and nisad is 
to sit. Thus the original meaning of the word upanisad is to sit near 
the teacher, i. €., to sit respectfully near the teacher and attain knowledge. 
The advice given by Yājūavalkya to Maitreyi in Brhadáranyakopanisad 
reveals the meanings near and dispelling ignorance. Yājūavalkya reveals 
“the knowledge of mystery' and by destroying ignorance reveals the path to 
the all knowing god, to his wife Maitreyi, sitting near him. Similarly, 
Yājūavalkya taught king Janaka about abhaya brahman. The apparent 
meaning of the word upanisad, according to the above facts, is to sit near. 
The disciples sat near the preceptors to attain knowledge of brahman. 

And the knowledge of brahman has been termed as upanisad. 

Here doubts may arise regarding the fact that books can be taught but 
knowledge can not be taught. The answer is that the volumes in which the 
knowledge of brahman encompassed are known as the upanigads. In fact, 
the main teaching of the upanisad is the knowledge of brahman ; but the text 
is only the instrument, and the text is also known as upanisad. In other 
words, the term upanisad is used for the text by the secondary meaning. 

Being the last part of the vedas, the upanisad is also called by the 
name vedanta, or, as the inherent significance of the vedas has been described 
in the upanisads, it is named as vedanta. In the Vedāntasāra it is said that 
vedānta and upanisads are the same. The additional terms like $rutisikhà 
and š$rutisāra etc. have been used for upanisad only. 

The modern scholars are divided in their opinions in determining the 
actual meaning of the term upanisad. In Indian tradition even the Sanskrit 
scholars, well-versed in the vedas, do not comply with the traditional 
interpretation of the upanisad as made by the ancient thinkers. Their opinion 
goes by the side of upanisad's wide meaning. In dealing with the term 
upanisad elaborately Motilal Sharma Bharadvāja Gauda in his book Upanisad- 
bhüsyabhümikà has interpreted the word upanisad as general science on 
inference. According to him, the term upanisad is not only related to 
metaphysics dealing with the path of knowledge, but also connected with 
knowledge, action and devotion. The term upanisad is also used in the 
brühmanas and the dranyakas corroborating action and devotion respectively. 
The knowledge of brahman of this type is followed in all the parts of the 
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vedas. But it is for the supremacy of the knowledge of the upanisads 
which represent the highest stage of devotion, that the term still 
has been used. Here doubt arises that Tia, Kena etc, are also upanisads, 
as such why the word upanigad is used for the scripture GRA. At the end of 
each chapter of the GW it is said, ‘iti srīmadbhagavadgītāsu upanisatsu', 
In some places of the brāhmaņas and the Āraņyakas the word upanisad has 
been used as, “guhya ādešā' which, according to Paul Deussen, can 
be found even in the west. He speaks of various contexts of the upanigads 
for showing their mysterious nature. As for example, Yájfavalkya advised 
Ārtabhāga in a lonely place. The same meaning is also crystalised by Katha 
upanisad. The knowledge of brahman was imparted to Naciketà by Yama 
after proper assessment. In the Pravāhaņa Svetaketu Ākhyāyikā of the 
Brhadāraņyakopanigad we find, when Praváhana said, ‘sa vai gautama 
tirthenecchása',* Gautama admitted his discipleship with the word upaimi. 
From the ākhyāyikā of the Brhadáranyakopanisad relating to madhuvidyā, 
we come to know that Indra warned if this knowledge of brahman was dis- 
closed to anybody by sage Atharvan, his head would be cut off. So, for the 
nature of secrecy of the upanisads, they are called by the name rahasya. 
Some ofthe Indian philosophers also opine that for the meaning of the 
upanisad mystery is quite appropriate. In the Amarakoša also we meet with 
the line, *dharme rahasyopanisat syāt", According to it, the word upani- 
sad denotes the secret nature and mystery. In the commentary of the line, 
‘uypanijad bho brühi, Saákarácárya expresses his view that the meaning 
of the term upanisad is mystery. “esa vedopanisat' has been used with 
this very intention. “The upanisads are the heads of the vedas'—this line 
of the vedas indicates that the meaning of upanisad is mystery. 

Paul Deassen also opines that the meaning of upanisad as mystery is 
completely correct. He says “Hence one may conclude that the explanation 
offered by the Indians of the word upanigad as *rahasyam' is correct." 
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docs not express as to what significance was lying with worship. Uf he would 
have meant prayer for the term pūjā then the meaning of upanigad may 
also be prayer. In the Taittirlya upanisad Šatkaršcārya also mentions that 
the meaning of upanigad is prayer. In the commentary of a verse of the 
Yajurveda (32.14), both Mahidhara and Uvaļa interpret the word upāsari 
as worship. Thus the meaning of upanigad may be worship, but there 
is difference between devotion and prayer. Devotion is pure meditation, but 
worship is casy meditation which is, to some extent, different from pure 
meditation. In the meaning of the term upanisad devotion is more appro- 
priate to worship. King Janaka went to Yáj&áavalkya with the intention to 
have a lesson from the sage and YAjfiavalkya indicated the meaning devotion 
by the word upanisadbhib. In this context the meaning devotion for 
upanisad is more clear than worship, but this meaning may be secondarily 
included in the context. The word upāsanā is formed with upa +ās + 
yuc+-ļāp, which means ‘to reach god.” In upanisad ni has been included as 
a particular form. According to Paul Deussen, “The reason for forming the 
substantive upanisad not from upa+sad, but from upa-c-nid-sad was 
perhaps merely that the substantive upanisad had bsen already adopted as 
the name of a well-known ceremony preliminary to the soma sacrifice.”* 
Considering the above discussion, it may be pointed out that by the word 
upanisad, the knowledge of brahman is hinted. It is said by Šatkārācārga 
that as it takes one close at the touch of brahman the supreme knowledge 
i of brahman is present here ; and therefore, this knowledge is upanisad. 
That knowledge of brahman is called upanigad by which every conscious 


' absolute being is expressed ; by which ignorance, the cause of woridiy 
Hass te ed ; by which this illusory creation is uprooted and thus 
a creature is caused to realise the knowledge of absolute. That Knowledge 


is familiar with the name upanisad by which an individual self unifies 
— himself with his own worshipped god. 
The Age of the Upanisads. 
| mean maning noe Won het pan of hee According 
at Indian tradition, the vedas were not composed by any human 
tine n “vedas are His breathing" (Sāyaņa) and “These Agreda, 
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Sdmaveda, Yajurveda and the Atharvaveda are the breathing of the absolute 
soul'"'—from these sayings it appears that the vedas were produced by the 
absolute being. From this perspective no question may be raised concerning 
their date of composition. But the western scholars have tried to con- 
fine them from the viewpoint of history. Upanisads are the last part of the 
vedas. So, it should be taken for granted that the date of an upanisad is the 
date of that veda with which it is connected. The time of the vedas 
is very controversial, Every interpreter has mentioned different dates for the 
vedas. Accordingly the time of the upanisads is not free from controversy. So 
it is quite impossible to determine their exact time. Yet the periods of the 
upanisads which have been determined by the scholars may be discussed. 

Some of the scholars opine that the upanisads like Taittirlya, Chāndogya, 
Brhadárapyaka, ]éa, Kena, Katha, Aitareya, etc., written in prose, are very 
old. These are prior to the time of Buddha. Hence their time is 8th or 
7th century B.C. 

On finding some non-Pāņinian words in the Maitrāyaņī branch some 
say that this branch is prior to Pánini. Thetime of Pāņini is 400-300 B.C. 
According to Professor Maxmüller, the Maitrāyaņī upanisad is older to Pāņini 
because some words may be found in the Maitrāyaņīsamhitā which were 
obsolete during the time of Pāņini. But from the viewpoint we should 
not come to the conclusion that the non-Pāņinian words are all of the age 
preceding Pāņini because during the time of Pāņini also there were some 
words which were used all over the country, but a reference of which are 
not there in the Pāņini grammar. 

The Opinion of Tilaka : 

According to the opinion of reverend Tilaka Maitrüyanyupanisad must 
have been composed sometime between 1880 to 1680 B.C. Sentences and 
šlokas from Brhadāraņyaka, [§4, Katha and Taittiriya upanisads have been 
quoted at various parts of Maitrüyanyupanisad for proof. As such these 
upanisads must be older than Maitráyanyupanisad, that is, they must have 
been composed between 1200 to 1400 B. C. 

Ranade's Opinion : 

His opinion is that the Mahānārāyaņopanisad is the upanisad of modern 

times. It can never be called ancient upanisad. The time of composition 
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of the upanisad has been decided as between 1200 to 600 B.C. His statements 
are based on the following :— 


l. Language, vocabulary and grammatical specialities help in deciding 
the time. But the time can not be decided depending solely on these factors. It 
is not necessarily so that modern upanisad is written in clear simple language. 

2. Basing on prose and poetry also the upanisads can be divided into 
the ancient and modern ones, as is the opinion of Paul Deussen. But Ranade 


does not comply with the same opinion completely. In his opinion the 
upanisads composed in prose are of later production. 


3. Various upanisads which have a number of similar sayings can not 
be put into one class. For example—the war of the senses has been described 
in Chāndogya, Brhadāraņyāka, Aitareya, Kausitaki and Prasnopanisad. 

4. The upanisads, in which there are similar streams of thought, can 
be arranged chronologically. For example in Mundakopanisad one soul has 
been indicated as the displayer and another as the sufferer of the results of 
one's activities. It is said in the Svetásvataropanisad that when the ignorant 
self becomes conscious after acquiring right knowledge it gives up prakrti or 
world which is the product of any māyā, i.e.,the jivà becomes the knower. 

After elaborate discussions Ranade concludes that if language and 
the use of sentences are judged separately then some defect or the other 
is bound to remain. As such judgement should be passed on the whole. From 
this point of view Brhadáranyaka and Chāndogya are believed to be the most 
ancient ones. Immediately after Brhadaranyaka and Chāndogya come [ša 
and Kena. They belong to the second category from the point of view of 
language, thought and expression. Aitareya, Taittirlya and Kausitaki upanisad 
can be placed in the third category. Aitareya upanisad is not absolutely 
ancient, but being related to Rgveda, the most ancient among the vedas, its 
antiquity may not be challenged. In the fourth category come Katha, Mundaka 
and Svetüévatara. The upanisads coming in the fifth category must be 
regarded as the latest. There is some similarity regarding style in them. From 
the elements of astrology, Maitreya upanisad is understood to belong to the 
time of the beginning of the glorious period of the ancient scriptures. The 
language or the collection of words of this upanisad is different from the 
rest. A detailed discussion of the thoughts of Maitreya can be found in 
; lukyopanisad. On account of the beauty of its šūtras it is placed in 
K E ° last stage of the upanisads. 


à ° 
° 
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Keeping a similarity with the above-mentioned categorisation, Paul 
Deussen has suggested the chronology of the upanisads as follows -— 
Ancient upanisads—(a) Brhadāraņyaka and Chāndogya 

(b) Aitareya, Taittiriya, Kausitaki and Kena. 

Mid-period Upanisads—Katha, “Téa, Švetāšvatara, Mundaka and 
Mahānārāyaņa. Later upanisads—Pra$na, Maitrāyaņī and Māņdukya.” 

Baladeva Upādhyāya has made a similar division.* 

According to the compilations of Rahul the chronological order of the 
upanisads is as follows. 

The most ancient upanisads—(700 B.C.) $a, Chāndogya and 
Brhadáranyaka. 

Upanisads of the second period —(600 to 500 B.C.) Taittiriya. 

Upanisads of the third period —(500 to 400 B.C.) Prašna, Kena, Katha, 
Mundaka and Mandukya. 

Upanisads of the fourth period —(200 to 100 B.C.) Kausitaki, 
Maitrāyaņī and Svetüsvatara. 


The opinion of Dr. Radhakrishnan : 

Dr. Radhakrishnan in his book *The Principal Upanisads' has written 
about the time of composition of the upanisads. He opines “the date of 
composition of Aitareya, Kausitaki, Chāndogya, Kena, Taittirīya, 
Brhadāraņyaka, [ša and Katha is between 800 to 300 BC.’ 

From the above-mentioned observations it can be said without any doubt 
that Brhadāraņyaka and Chāndogya are both very ancient upanisads, 

"The Brhadaranyaka and Chāndogya are not only the richest in content, 
but also the oldest of the extant upanisads.'7 

Depending upon the gravity and subject-matter of Brhadáranyaka modern 
scholars have stated the date of its composition to be between eighth and 
seventh century B, C, Keeping a similarity with Radhakrishnan's view, Rahul 
too has taken the period of Brhadāraņyaka to be 700 B.C. 

The number of the upanisads : 


The vedas are four—Rg, Yaju, Sāmd and Atharva. Among them Rgveda 
has 21, Yajurveda 101, Sāmaveda 1000 and Atharvaveda has 9 branches 





5. Paul Deussen, pp. 23, 24, 25. 
6. Baladeva Upadhyay, Vaidik Sahitya our Sanskriti, p. 225 
7. Paul Deussen op. cit, p. 23. 
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respectively. Thus the basic vedas are divided into 1131 branches. It is 
believed that in accordance with the branches of vedas there are equal 
number of samhitā, brāhmaņa, áranyaka and upanisads. 

Because of the loss of a number of branches of the vedas in the modern 
times the whole of the upanisads can not be realised fully. In modern times too 
there is no similarity in the opinions regarding the number of the recognised 
upanisads. According to some scholars the number of those upanisads is 
morc than two hundred. In Indian tradition the number of the upanisads 
is said to be 108. It is said in the Muktikopanisad that the knowledge 
of the 108 upanisads gives liberation. [08 upanisads have been named in 
it. It has been published from Nirnaya Sagar Press, Bombay. Besides 
these a number of other upanisads have been recognised. A collection of 71 
upanisads have been published from Adyar library, Madras. There are 52 
upanisads in the Colebrook collection. The names of 223 upanisads were 
there in the *'Upanisadvākyamahākoša" published from “Gujrati Printing 
Press". Among them there is a reference to the two *upanisatstuti"" 
and Devyupanisad no. 2 in the volume named Sivarahasya, but they 
have not yet been found. Some upanisads are famous independently in spite 
of having similar names, e.g.—Avadhitopanisad vākyātmaka, and 
Avadhitopanisad padyātmaka. Similarly there is Atmaupanisad also. Thus, 
from thc historical point of view more than 200 upanisads have been 
attained, During the time of Akbar (in 1556-1586) some of the upanisads 
had been translated. Dara Shakoh had translated fifty upanisads in 1656 
and 1657. The name of this collection was Shir Akbar (the great secret). It 
is said that Munshi Mahesh Prasad has found out the names of 45 
upanisads out of 50, but till 1775 A.D. none of these translations 
attracted the attention of the western scholars. 

Anquetil du Perron translated the French into Latin under the name of 
Oupanck'hat, which was published in 1801-1802 A.D. After reading the Latin 
translation Schopenhauer was attracted towards the upanisad. In 1844 A, D. 
on hearing Shelling’s explanations regarding the upanisads delivered at 
Berlin, Maxmüller was attracted towards the Sanskrit literature and he wrote 
“The Upanishads" which are available presently in two volumes. At the 
beginning there is the meaning of the word upanisad, thoughts on various 
upanisads and translations of Chāndogya, Kena, Aitareya, Kausitaki and 
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Īšopanisad. In the second volume there is the translation of Katha, Mundaka, 
Taittiriya, Brhadáranyaka, SvetAévatara, Prašna and Maitrāyaņī. Along side 
Maxmüller's translations of the upanisad Humealso translated the Māņdukya 
upanisad. Keith in his book *Religion and Philosophy of the Vedas and the 
Upanishads," hasincluded Mahānārāyaņopanisad. Deussen had translated 60 
upanisads within 1879 to 1884; but according to him there are only fourteen 
principal upanisads. He in his English translation of “The System of the 
Vedanta,” has given a description of the various editions of the upanisads by 
western scholars from ancient to modern times. In his opinion the translation 
which Dara Shakoh had done had a counterpart in Latin in 1801—1802 by 
Anqutil de Perron. The reference of their names are also here, such as—Sho- 
handok (Chāndogya), Brehadarang ( Brhadáranyaka), Maitri (Maitrāyaņī) and 
Īšovaesh (Īša) etc. Deussen translated this translation in German language in 
1882. Besides this, he, in his book JS4vasya has given a reference to various 
western scholars who have translated the upanisads in various languages. 
In 1853 the translations of Sanskrit Taittirīya, Aitareya, Svetüsvatara, 15a, 
Kena, Katha, Prašna, Mundaka and Māņdukya etc. appeared in “Biblio- 
theka Indica, Calcutta". A.E. Gough wrote “The Philosophy of the Upanishads" 
(1871—1880). Maxmiiller gives a reference to 20 other people who have done 
works related to the upanisadsin his book “The Upanishads” (Introduc- 
tion LXXXIV—LXXXV). He mentions Colebrook's (1873 A.D.), Weber's 
(1860) works and their translation of Rāmatāpani (1864). 


Dr. Radhakrishnan has givena list of western and Indian scholars’ 
translation of the upanisads in English in his book. Rammohan Roy 1832, 
Rower 1853, Maxmiiller 1889-1894, Sitaram Sastri and Ganganath Jha 
1898— 1901, Sitanath Tattvabhusan 1900, A. C. Basu 1911, R. E. Hume 1921, 
E. V. Cowel, Hiriyana, Mahadeva Sastri and Sri Aurobindo had published 
the translations of the upanisads. 

In present times ''Upanisadsamgraha" has been published by “Motilal 
Banarasidas, "Varanasi." There is a collection of 188 upanisads in this 
volume. 

The number of the main upanisads is considered to be 11 or 13. In 
Šankarācārya there is an interpretation of these eleven upanisads, Téa, 
Kena, Katha, Prašna, Mundaka, Māņdukya,  Taittiriya, Aitarcya, 
Chāndogya, Švetāšvatara and  Brhadáranyaka. Saükarücárya is regarded 
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as the greatest interpreter of the  upanisads. Depending upon his 
interpretation of 11  upanisads, it is the idea of the scholars that 
originally there are 11 upanisads. But Saákarácárya's reference to the 
other upanisads in his interpretation points to their existence. In his 
interpretation of the Brhadáranyaka he has given a reference to Katha, 
Chāndogya, Prašna, Taittiriya, and Kausitaki. But in his interpretation of 
the Brahmasütra there is a reference to Kaivalya, Jābāla, Muktika, Nārāyaņa 
and Paigala etc. It can be said that Sankarácárya has given an interpretation 
ofthe main upanisads only. But itwill be wrong to say thatthe rest of the 
upanisads are redundant because their basic thoughts are included in the 
major upanisads. 

The Subject matter of the Upanisads : 

The aim of the upanisads s to search for truth. All the upanisads 
prove or reveal the essential truth in various ways. According to the thinkers 
of the upanisads, the reality of brahma can be grasped through self-realisation. 
( *ātmānam viddhhi" ). And this includes everything from a simple prayer 
to the realisation of light. The difference of opinion regarding the quality 
of brahma, in the upanisads, is not argumentative but also a fact regarding 
the realisation of the soul. 

Man's highest and the ultimate goal of life is the complete joy and 
peace which is God. That is why all the deeds of this life must be aimed 
at attaining this goal. There is a description of this goal and the various 
ways of attaining itin the upanisads. In the upanisads there is the know- 
ledge of reality and the means of attaining that reality. Besides these there 
is a description of those good activities which raise man to a higher level. 
It can be said that the main objectives of the upanisad are three—(1) The 
self (2) The ultimate self ( reality ) (3) The means of attaining that reality. 

According to the German scholar Paul Deussen the basic conolusions of 
the upanisad are as follows—“The world is the material image of brahman 
which is the source of all the births and deaths in this creation. Our little 
soul can also recognise its actual image by shedding its external coverings 
and boundaries and can become eternal and similar to brahman. Winternitz 
has presented the basic conclusion of the upanisads to be such — “This 
universe is the brahman but the brahman is the ātman'",* 





8. M. Winternitz, A History of Indian Literature, Vol. I, p. 215. 
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The main subject of the upanisad is brahman. It is because of this that 
another name of the upanisad is known as the knowledge of brahman. 
What is brahman ? How is the world created from brahman? What is the 
relation between the self and brahman ? How is the brahman attained ? 
The upanisad is replete with these detailed and serious considerations. Which 
ever upanisad is taken into consideration it is stirred with deepest thoughts 
regarding brahman. 

The belief in the doctrine of karman and rebirth is the inherent tenets of 
Indian culture. Both these two doctrines can be noticed in the upanisad 
in their blooming form. Even the heaven, hell, restraint, religion, fire and 
divinity are mentioned in the upanisad. 

In the Prašnopanisad biology has been dwelt at length. The five souls are 
mahatprāņa, vijiánaprápa, prajūāprāņa, bhūtaprāņa and avyaktaprána. “In 
it the Sixteen parts of the soul is indicated, and at the same time the théoritical 
discussion of this phenomenal world, created from the ksara part of 
the soul, has been made”. The two learnings parā and aparā are also 
described. These two vidyās are the rotation of the knowledge of brahman. 
That is called pari vidya by which the aksaratattva (supreme being) which 
is beyond sound, can be understood ; and by which the theoritical form of 
the supreme soul can be realised, is known asaparā vidyā. The Kathopanisad 
maintains the pari vidyā. The knowledge which was transmitted by 
Yama to Naciket considering the latter as the searcher of truth is the 
knowledge of brahman. In the seventh chapter of the Chāndogya upanisad 
all the loresmentioned by Narada are aparā vidya. It is said in the Pisupata- 
brahmopanisad, “the whole of the world is nothing but brahman who is 
devoid of eyes, cars, hands and feet ; who is eternal, minute and non-oozing. 
In short this all world is brahman. Brahman pervades all four quarters. He, 
who can realise this truth in hisinner soul becomes free from bondage. Such 
a knowledge of brahman is pari vidya. Pari vidyā can be attained through 
the path of vedānta which speaks of truthfulness, austerity and devotion.” 

Now what arethe means to attain aksara ? Where is aksara” situated ? 
By whom aksara can be attained 7 What form does the self attain after 
obtaining aksara 7 What is the form of acirna observance ? The solution 
of all these questions has been made in the second part of the third chapter 
of the Mundakopanisad.* In the Adramopanisad discussions have been _ 
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initiated regarding the four stages of life and their sub-divisions. How has 
this world been created and what is the nature of dissolution ? What is 
binding and what is salvation ? What is the way of its attainment ? 
Al these questions have been clarified in the upanigads in a very 
simplified manner. Discussions have been made in the upanisads regarding 
the learnings of sima, madhu, gāyatri, éáodilya, prāņa, pranawa, paficágni, 
udgitha, and hamsa. Both the udgitha and sāmavidyās are the same. 
These are called by the name omkāravidyā. In the Chándogya upanisad 
and Maitrāyaņī upanisad praņava vidyā is described as udgitha widya. 
In the Jyotirvijāāna it is directed to pray to the sound, car, eye, mind, 
heart, air, moon, water, sky and rice. While speaking of the transience 
of this body formed with five elements, it mentioned that females are the 
cause of bondage of a man in this world. In some of the upanisads 
yoga has been ascertained completely and in some upanisads yoga has been 
discussed casually. The characteristics of yoga, eight parts, kuņdalini, divisions 
of yoga, ten prāņas, vein and different gestures are claborately | discussed. 
The six cycles of Narasimha is also described. What arc the varieties of 
rudriksa ? What are its colours and what is its source 7 What is its influence? 
All these informations are available in the Rudrāksopanigad. In different 
limbs of the body there are various holy places. The characteristics of 
sannyüsin, its varieties and duties arc also ascertained. Even the traits of a 
preceptor and his glory is mentioned in the upanigad. Where does the soul 
go after forsaking this body ? What is the nature of the path through which 
the soul of a dead person goes to heaven ? What is the form of the soul 
of a dead person ? All these are set forth in the upanisad. There is also 
description of the four places and four stages of the soul. The four great 
maxims, Tam brahman, you are that supreme being, prajfidna is brahman, 
and this soul is brahman,” are claborately discussed. In the upanisads we 
have even the doctrinc of karman, the glory of knowledge, the thought of 
one in the form of fraternity and various other things. 
The Utility of Upanisad 

- "The main dealing of the upanisad is the supreme soul. Thus it is essential 
to determine its real nature. What is brahman? What is the relation 
between brahman and self ? How this brahman can be obtained ? The 
wpanisads are filled from top to bottom with the elaborate and sincere 
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discussions of these matters. In other words all the upanigads are replete 
with the advices of the knowledge of brahman. 

The word brahman is formed with the root brmh followed by the suffix 
manin' According to the $ Andilyopanisad the entity from which everything 
of this world grows and develops, is called brahman. Such is the meaning of 
brahman in the Sabdakalpadruma. In the Rgveda the word brahman is used 
in the meaning of expression of the holy knowledge, speech, mantra and the 
knowledge of soul. Sometimes speech is described as the brahman of embodied 
form. Šatkarācārya says in his Brahmasūtra that brahman is something great. 
According to the commentator of the Taittirīva upanisad, brahman is so called 
for its highest greatness. Therefore brahman is the best of all the forms. 

The doctrine of brahman is established in the Brhaddranyaka in two 
forms —saguga and nirguna. When brahman is called as the creator of this 
universe, he is related to the primal qualities and thus named as saguņa 
brahman. In the other form brahman is devoid of primal qualities. 


Brahman, having primal qualities, is said to be of two forms. Though 
brahman himself is formless, when ignorance is imposed on him, he 
assumes two forms. 

The íruti says that this self is brahman. The whole of this world is 
nothing but brahman. Everything of this world is created from brahman and 
dissolves in brahman. In the Taittiriya upanisad the nature of brahman is 
described as truc and cternal knowledge. The nature of brahman is also 
discussed in the Sarvasáropanisad. The Nirālambopanisad describes brahman 
as the whole, supreme, almighty, self-born, perpetual, calm, pure, 
devoid of primal qualities, inexplicable and conscious. In the Brhadūraņyaka 
upanisad also brahman is defined. In the upanisads omkāra is described 
asa mark of brahman. Though the inner souls of all the beingsare the one, 
yet it is expressed in different forms when it enters into different beings. As 
for example the air, though samo, is exposed in different ways in different 
places. Brahman is the receptacle as well as conductor of this universe, 
It is said in the ^vetáévataropanisad that there is none equal to brahman, 
all are created from him, and at the end all become dissolved in him. 
Though brahman resides in all these worldly things, yet he stays surpassing 
all these things. Brahman is ascertained by the rule of negation. The 
knowledge of brahman is an absolute and independent knowledge, which 
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may be expressed only by negative words. In the upanisads brahman is 
mentioned as quadruped, brahman is the supreme soul, all-secing, omniscient, 
supreme ruler and self-born. The power of speaking, seeing or hearing is 
imported from brahman, but brahman can not be known by all these organs. 
Brahman surpasses the speech, eyes and cars. The sun and moon are not 
shining by their own lustre. These are exposed by the power of brahman. 

Brahman is undivided, untouchable, undestructible, incomprehensible. 
Brahman is something different from atom, long and short. Brahman excels 
the three times. Brahman is all-pervader, all-approachable, illuminating and 
imperishable. Brahman is eternal, undecaying, immortal and unborn. 
Brahman can not be realised by mind and speech. 

The supreme self consisting of existence and thought and joy, can not 
be known by mind or other sensc-organs. Brahman creates the mind, 
soul, sense-organs and all the universe. All these things can continue ther 
performance with the strength derived from brahman. Having got strength from 
brahman, the mind and intellect can know things with certainty. The organ of 
knowledge too observes its own function impelled by the power of brahman. 
Brahman is all-knowing, cause of strength, instructor, all-powerful and the 
ultimate truth. All these things of this world and even brahmā is created 
from brahman. Though brahman is one, it is manifested in different forms. 
The ultimate goal of the penances is this supreme self. In the upanisads he 
is called by the name supreme soul, brahman, supreme being ctc. 

Means leading to achieve the ultimate goal. 

The ultimate aim of the upanisadsis to attain the supreme soul. The 
knowledge of brahman leads human life to fruition. There are individual 
selves in this world of different tastes and prejudices. All of them can not 
attain brahman by the same process. For this reason the upanisads suggest 
different means for persons of different tastes with a view to knowing 
nature of its own and after making the own self purified, it can attain the 
ultimate goal. 

— The devotee, who can endure the more and more difficult troubles with 
smiling face for the sake of protection, enhancement of the property of 
M MEN MERE =i sss other mes tas n. tho 
. controlled grip, becomes devoid of worldly attachment, can realise the actual 
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mystery of the knowledge of brahman. The practice of penances is meant 
for unification with brahman. One who engages oneself in penances, can 
unify with the eternal and ultimate soul. In the Kathopanisad there are 
two different ways—šreya and preya. That one is called šreya, through 
the path of which one can know the eternal and joyful ultimate reality being 
freed from all types of worldly sorrows. But the means of getting the materials 
of pleasure and enjoyment is preva. 

Brahman can be known by $ravapa, manana and nididhyāsānā. The act 
of hearing the spiritual advices from preceptor with a respectful bent of 
mind is called $ravana. The definition of $ravapa is available in the 
Paibgalopanisad. According to Šatkarācārya, “realisation of the supreme 
self told by the preceptor andthe scriptures is called šravana.'” Vācūspati 
Mišra opines that “the knowledge of self revealed from the scriptures and 
preceptor is known as $ravaņa.” 

Understanding of the meaning of hearsay is described as manana. 
According to the Paifigalopanisad, “the act of searching for the meaning of 
things heard in a lonely place is manana.” Sgatkarācārya says, “that process 
may be called manana by which the meaning of the thing actually heard 
before can be printed in mind. The matter which has been thought in 
mind, should be settled by intellect. Through this process when a man 
realises his own self, the brahman of joyful nature, can achieve the supreme 
soul. l 

Profound meditation of the matter and thought in mind is known as 
nididhyāsa. According to the Paiūgalopanisad, “the determination of mind 
with perfect attention of the meaning decided by $ravapa and manana, is 
nididhyása. Nididhyāsa is knowledge of science. In the series of $ravana, manana 
and nididhyāsa no deviation can be found. In some mantras of the 
Brhadáranyakopanisad brahman has been described.”'? This brahman is to be 
"heard. After šravaņa, the process of manana is to be followed. In the process 
of nididhyása it is directed that the self-possessed person shall acquire 
the knowledge of brahman, Šravaņa is the cause of manana, manana is the 
cause of nididhyāsa and nididhyāsa is the cause of attaining brahman. 
But in some places each of these three processes separately are mentioned as 
the way of attaining brahman. According to Sukarahasyopanisad, the three 


— n 
10. Cf. Brbadáranyakopanisad, 1/4, 
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processes of $ravana, manana and nididhyāsa combinedly constitute the 
attainment. of brahman. When the knowledge of brahman is acquired 
ignorance together with attachment, its offspring is destroyed. 

In a mantra of the Kafļhopanisad it is indicated that the best 
and easy way to have the knowledge of brahman is the prayer of brahman. 
It is also said in the Kathopanisad that after detachment from the worldly 
matters the processes of self-restraint can help in knowing the supreme soul. 
The self-possessed should drive away the sense organs and dissolve them in 
mind. When there will be a complete control over the sense organs the 
mind should be brought under control and it should be placed in intellect, 
the cause of knowledge. When this practice is completed confidently the 
intellect should be made dissolved in the purified self. And at last the self 
should be unified in the supreme soul. 

It is said in the upanisad that pronunciation of omkāra with love 
and deep thinking of its meaning supreme soul is the best means to attain 
the divine soul. The soul of the peace-loving person should always perform 
meditation just after pronunciation of om, the name of the supreme soul. 
Through this path of meditation brahman can be achieved. But the man 
who performs devotion of the supreme being of the form of omnipresent 
universe with full of resources, for achieving some part of it, may get some 
part of this universe according to his wish. But he, who prays to omkāra 
with a dispassionate mind making the complete brahman as ultimate goal, 
attains the supreme lord. The pure, explicable supreme soul can be 
known only by the knowledge produced from right speeches, austerities, self- 
restraint, selflessness and practising brahmacarya. 

The Subālopanisad says that brahman can be realised by truth, austerity, 
donation, starvation, practice of brahmacarya and undivided stoicism. He, 
who maintains all these, becomes dissolved in the ultimate reality. The 
Mahopanisad maintains that tranquility, reasoning, satisfaction and company 
of good persons are the four gate-keepers of emancipation. If one of those 
four factors is brought to restraint the other three naturally become 
controlled. 

Yoga is one of the means to attain brahman. By praciising yoga anu 


knowledge one may apprehend brahmin. After practising yoga inner 


eni ae 
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soul can be purified and the sense organs, mind and intellect can be organised, 
and then brahman can be realised. After following the practices of self- 
control and restraint, diseases can be destroyed. In this way when all 
the vices are washed away, the heart is purified and the sins of mind are 
removed tolerance appears and brahman can be conceived as real through 
prayer and meditation. It is also said in the upanisads that respect is the 
must for the knowledge of brahman. With the help of respect, power, 
devotion and yoga the ultimate goal can be realised. 


The order of creation of this universe according to upanisads, 


In the upanisads the procedure of creation of this universe is described 
in many places. Different are the stages of creation mentioned in different 
upanisads. According to the Taittirīva upanisad, ‘the sky has been produced 
from the supreme soul. From the sky air has been created, from air fire is 
produced, from fire the water, from water the soil, and from soil plants 
have been produced. Then from plant foodgrains are produced and from 
grains the male is created." 

From lord brahman avyakta universal spirit is created, from avyakta 
mahat the great, from mahat ahamkāra self consciousness is produced. 
From ahamkāra paūcatanmātra five principles are originated, and from 
paficatanmātrā paücamahübhüta has been formed. Again from paūcamahā- 
bhüta this whole universe is created. In the  Subülopanisad both the 
process of creation and dissolution are well described. Before this creation 
there was only sat being. This sat is the sole brahman. From it the 
main nature mūlā prakrti has been produced. When this nature was 
deviated from its original state, avyakta, mahat and ahamkāra have been pro- 
duced. In this upanisad it is also mentioned how the material paficamahda- 
bhüta is produced from the minute paūcatanmātra. By the three-fourth 
parts of the paūcamahābhūta having the portion of rajah quality, the 
paficaprána is originated, and by the fourth part the sense organs of action 
are made. The three-fourth part of the portion of sattva quality produces the 
heart, and by the fourth part, the organ of knowledge is created. According 
to the Mundakopanisad, it is from the imperishable self the soul, mind, sense- 
organs, sky, wind, heat, water and this earth have been produced. In this 
treatise it is said that the seven souls, all the oceans, mountains, rivers, 
the medical herbs and tastes are created from the imperishable soul. According 
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to the C/āndogyopanigad, there existed the only matchless being for the 
first time. It wished to be divided into many. It produced heat. From 
heat water was produced, from water rice in the form of earth was created. 
In the third chapter of the Chdndogyopanisad there is the description 
of creation. Tt is available in the description of creation that the supreme 
being alone existed at the inception. He did not get pleasure alone. He 
desired of the existence of the second and produced the soul. Here the 
word soul means the prajápati born from the egg for the first time. This 
prajāpati desired the second thing female for the purpose of creation of 
beings. As soon as he wished the female was produced. Prajapati produced 
the creatures from his imaginary wife Šatarūpā. The living beings other 
than human beings were also created by the co-operation of Prajāpati and 
Šatarūpā. 

In the Prašnopanisad it is said that Prajápati performed penances with a 
view to producing subjects and produced a combinātion of rayi and prāņa. 
From the rayi and prāņa the subjects have been created. The Aitareyopanisad 
mentions that before creation there was only the supreme soul. He wished 
to create the beings and the beings were created. 

From this it is clear that not a single process in connection with the 
creation of this universe has been dealt with in the upanisads. From 
all the narratives and explanations regarding this creation it may be under- 
stood that all this universe has been created from the self of brahman. 
Before expansion of this universe all the materials were existing. In the 
upanisads where the description of non-existing before creation may be found, 
there the non-existent means unexpounded existence. From this unexpounded 
existence this material world is produced. The unexpounded existence is 
the brahman, the whole of the world is created from it, exists in it and 
dissolves in it. The creation of this world takes place through an order, 
but the existence and dissolution happen just through the opposite order. 
This is the procedure of creation and dissolution in upanisads. 


The style of language in the Upanisads. 
Since the beginning of the vedic literature till the modern period the 
Sanskrit poets have composed works both in prose and poetry. There- 
after a separate literature was composed which is called by the name campū. 
. In campa literature both prose and poetry have been mixed. 
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It appears from the upanisads that during that time the sages attached 
immense importance in writing verses. It was due to the influence of the vedic 
samhità, The upanisads written in prose are available. But in some upanisads 
there is no touch of prose ; these are written only in verse. These are as 
for example, sa, Katha, Yogarājopanisad, Vilvopanisad, Si vasamkalpopanisad, 
Brahmavidyopanisad, Ksurikopanisad, Yogatatt vopanisad, Jābāladaršanopanisad, 
Brahmabindüpanisad, Yogakuņdalyupanisad etc. 

In some upanisads a few pages of prose is available. As for example these 
are Kena, Mundaka, Mandük ya, Svetüsvatara ete. In the Prašna, Taittiriya, 
Aitareya, Chāndogya, and Brhaddranyaka upanisads the prose is available 
in various forms. Though a mixture of prose and verse is available in 
diflerent upanisads, the mixture of prose and verse has taken place in the 
Bthaddranyaka upanisad in such a style that it may be called the source of 
campü literature of the succeeding age. The language of the upanisads is 
flowing, lucid, simple and didactic. Some ofthe sentences are short here 
and some are long. Even the long sentences are organised and forceful. The 
spiritual subject matter is represented in a simple style by the inartificial and 
decent sentences. Thus one can at ease enter into the tough subject of the 
upanisad and understand it. Scarcely the long compounds may be found 
in the upanisads, but the long sandhis in some places make the composition 
critical. The style of this sort of upanisad is explanatory, narrative and 
analytical. In some places the style is found as didactic, 

The upanisads also represent the dramatic kathá and dialogistic style. 
The katha style as represented in the Taittiriyopanisad may also be found 
in the Chdndogyopanisad. In many places of this upanisad the style of 
ākhyāyikā was followed for easy grasping of both the matters of knowledge 
and devotion. This kathá style helps to make many critical matters clear and 
interesting. It also helps in teaching different subject. This form of prose is 
very decent and it serves many purposes. Thistype comprises short sentences 
and its language is very simple. 

In the upanisad the sages have produced the fact of divinity, knowledge 
and devotion in the form of question and answer at the query. In the 
Prasnopanisad the hymns of question answer of Kavandhī, Bhargava, Kaušalya, 
Gargya, Satyaküma and Sukeša are available, The most of the parts of 
Chandogyopanisad and Brhadáranyakopanisad are covered with conversation. 
From the dramatic style of this upanisadic prose it appears that this style is 
73CU 3037 
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a combination of the styles of vedic dialogue hymns and the dramatic style 
of classical Sanskrit. 


The reflection of the upanisadic reasonings in the Indian philosophy. 


It is obvious that the reflection of the upanisadic reasonings has fallen 
on different sects of the Indian philosophy. All the theist sects believe 
that the tide of their conclusions have sprung from the  upanisads. 
They also cite the mantras of the vedas and the upanisads as a proof for 
the nourishment of their own side. It is to be mentioned here that the 
upanisad is a source of the Indian philosophy where from all the sections of 
philosophers have sprung. Both the theist and atheist sect of philosophers 
have deep link in the upanisads. Even Cārvāka, the supporter of 
materialism, has cited the mantras of the Zauittíriyopanisad. The Buddhist 
philosophers who are the supporters of nihilism have referred to the mantras 
of the upanisads as a proof. “At first there was nothing"—this mantra 
has been quoted in the Buddhist philosophy as a proof. According to 
Kumārilabhatta, the theories of vijūāna, ksaņabhaūga and ātman as well as 
vairāgya of the Buddhist philosophy have their germs in the upanisad. 
The propounder of the sümkhya philosophy quotes the mantras of the 
Chāndogyopanisad for establishing the theory of satkārya. The mantras 
of the upanisads are also cited to prove the three qualities sattva, rajas and 
tamas. There are also descriptions of purusa, prakrti, mahat, ahamkāra, 
paūcamahābhūta etc. in the upanisads, Delineations of paūcavāyu, kaivalya, 
paūcakoša etc. are also available. All these things are clarified in the 
sāmkhya philosophy. The main root of the yoga philosophy is planted in the 
upanisad. The yoga philosophy is also described in the upanisads with its 
characteristics and eight-fo!d divisions. The great sentences of the vedanta 
“I am brahman”, “Thou art that" are clarified in the upanisads. Even the 
theory of evolution, māyā and avidyā etc. are dealt with in the upanisads. 

From this analysis it becomes clear that the main findings of the Indian 
philosophy are inherent in the upanisads. The upanisads are the seeds of all 
the sects'of Indian philosophy and the sprouts of these seeds are being presented 
before men in the form of philosophy. The introduction to the sāmkhya 
philosophy may be available for the first time in the Švetāšvataropanisad. 
In the second chapter of the gverāšvataropanisad the hint of dhyānayoga 


of the yoga philosophy of Patafjali may be found. 
| GS 1636 
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In fact, the dealings of the upanisads were not to represent a doctrine 
and refute the others, but we find that all the matters are discussed in the 
upanisads in proper places. All the philosophers try to prove their own 
reasonings with the support of the sayings of the upanisads. In the words 
of Bloomfield, **there is no such line of thinking in India which is not derived 
from the upanisads, even not the Buddhist religion", 


The contribution of Pataūjali in giving the philosophical form of the 
upanisadic yoga doctrine. 

The subject-matter of all the old and new upanisads is mainly yoga. In 
the upanisads there is explanation of practising yoga and various divisions 
of it. But the period of philosophy may becalled the golden time of blooming 
of the yoga. In this period Pataüjali has performed the great task of 
adorning yoga in the form of philosophy. He had bound the yoga in 
thesütra style and divided it into four pidas. The oldest book of yoga 
is the Yogasürra of Pataūjali. The yoga of Pataūjali is established on the 
soil of restraining the gratification of wishes. The argumentative character, 
lucidity of style, the utility of the reasonings and irrefutability of Patafijali’s 
judgements are matchless. A book of philosophy like the YFogabhāsya which 
is full of arguments, pure, substantial and grave can not be easily obtained. 
Patafijali has prepared a research study on all the sides of wishes, functions 
of wishes and its restraint. 

With due emphasis on the eight-fold yoga supported at the time of the 
upanisads Patanjali has crystalised completely his own thinking about 
samprajūāta, asamprajūāta and kaivalya, The materials of yoga, scattered 
hither and thither inthe upanisads were collected by Patafijali and given a 
philosophical form. The  Yogasütra of Pataüjali is the treasure of the 
yoga philosophy and it is the glaring instance of richness in philosophical 
thoughts of ancient India. 





CHAPTER II 
INTRODUCTION TO THE YOGA OF PATANJALI 


Before knowing the history of yoga philosophy it is necessary to know 
what is philosophy. To give the technical term for philosophy is as hard as 
suggesting the term for life. Though it is not possible to suggest technical 
term for philosophy, yet it may be said as to what are the subjects referred 
to here. 

The derivative meaning of daršana, i.e., philosophy is to see by means of 
some thing or some process. The intention of the word daršana is to indicate 
some process through which the knowledge of ultimate reality can be attained. 
The act of having knowledge of ultimate reality through the process of 
ānvīksikī is to be known by philosophy. What is the real nature of man ? 
What is his function in this world ? How ishe born ? What is universe ? 
By whose power is it created and dissolved ? Is the creator of this universe 
ignorant or conscious ? What type of realisation of happiness do the human 
beings really feel? What is the real path of men for welfare ? For the 
solution of these types of problems a literature has been composed which is 
called by the name daršana. It is the product of human intellect by which 
he can have the knowledge of supreme soul for his own welfare. According 
tothe Indian philosophy true knowledge of brahman is not the final aim 
but the emancipation is the final goal. 

There are two groups in Indian philosophy :—1. nāstika, atheist ; 2. ástika, 
theist. The theist (orthodox) philosophy follows the vedas. That is atheist 
(heterodox) philosophy which is ready to refute the views of the vedas by any 
means. The theist philosophy is six in number—nyāya, vaisesika, sāmkhya, 
yoga, mīmāmsā and vedānta. Atheist philosophy is mainly three— 
cārvāka, jaina and bauddha. 

According to the Indian philosophy the knowledge of brahman is the 
must for emancipation. But it is the conclusion of all the philosophy that 
only after attaining knowledge men can not proceed towards the path of good. 
To have the knowledge of brahman a man should have his heart pure. 
This purity of heart becomes possible only after practising meditation and 
the processes of yama, niyama etc, as described in the yoga. In the 
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bauddha, jaina, sāmkhya, vedānta, nyāya and vaišesika philosophy the 
procedures of yoga are described at least in some form. Yoga isa very old 
philosophy. Itis embedded in the vedas and in the upanisads. 


The origin and growth of yoga. 


It is mentioned in the smrti of Yajfiavalkya and in Mahābhārata! that 
the Hiranyagarbha, described at the beginning of creation of the universe, is 
the introducer of yoga at first. It becomes clear from ihe word anušāsana 
mentioned in the first sütra of the yoga of Patafijali ‘atha yogānušāsanam” 
that Patanjali is not the introducer of the yoga philosophy, because 
the meaning of the word anušāsana is representation of a conclusion men- 
tioned earlier. Many learned scholars like Samkara have cited the instance 
of Hairanyagarbha yoga in their own books, Thus it appears that before 
Pataüjali the yoga of Hiraņyagarbha was in existence. Even in two verses 
of the Visnupurdna* mention has been made of ‘thus thinking the sayings of 
Hiranyagarbha’ etc. The description of Hairanyagarbha yoga may be found 
inthe Ahirbudhnyasamhità. The yogašāstra of Hiranyagarbha was claborate 
and prominent. This is why Patanjali has composed the Yogasūtra after 
extracting the substantial parts of it. Thus the Yogasütra of Patañjali is the 
follower of Hairanyagarbha yogašāstra. 

According to some other scholars, at the beginning of creation Hiraņya- 
garbha pertained advices of yoga to the sages, i.c., in pursuance of his 
unpulsion, the prudent sages learnt yoga by their own keen intelligence. 
During that time the art of yoga was not in written form. It was taught and 
learnt by the preceptors and their disciples in regular succession. In this 
way the yoga spread first by series of preceptors. Sometime after the 
seers (yogin) wrote these and composed the Hirapyagarbha yoga. Butas 
it was elaborate and complicated the human society did not give due honour. 
So, for the purpose of preaching, spreading and preservation, Pataiijali 
has made it in the book-form of Yofasūtra. 

Since the time of the vedas the practice of yoga has been continuing. 
The materials of yoga are sufficiently available in the vedas, brāhmaņas, 
upanisads and purdnas. It is clearly indicated in the book Vaidik Yogasütra 


1. Mahābhārata, XII/349/65. 
2. VisQupurñ?a, 11/13/42-43. 
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by Harisamkara Joshi. In many places of the Rgveda?, Sāmaveda, Yajurveda 
and Atharvaveda yoga has been mentioned. After examining some mantras 
of the vedas (RV. 1.5.3 ;1.18. 7 ; 1.30.7 ; SV. 163,742,743; VS. 1.14 ; AV. 
20. 26. 1 etc.) it may be found out that yoga had come into existence 
at the time of the vedas. During that time yoga was not applied for the 
purpose of emancipation, but the word yoga was used for the prayer of 
god, unceasing happiness, attainment of knowledge and peace. 

In describing kriyāyoga in the Agnipurāņa yoga has been described as 
the means of emancipation. 

The union of individual self and brahman has been described as parama- 
yoga in the Garudapurdna.* An elaborate discussion of dhyünayoga is 
available in the fourteenth chapter of the Garudapurána. In other place 
description has been made of eight-fold yoga. It is also said in the Garuda- 
purana that ‘the knowledge of sámkhya, yoga and hearing of the $ruti is 
essential for emancipation. Emancipation is possible only after deep 
meditation'*. 

According to the Visnupurána?, the mind should be restrained from the 
worldly materials and engaged in thinking of supreme soul. Thus after 
attaining the brahman the self becomes emancipated. The connection of 
brahman and the mind which is moderated by self-controlling is yoga. This 
purāņa prescribes yama, niyama, disana, pranayama, pratyāhāra, dhyana, 
dhāraņā and samādhi for practising yoga’. 

The dissolution of the concentrated mind in brahman is what is called 
yoga in the Brahmapuràüna?. In the thirtyninth chapter of the Mārkandeya- 
purdna it is described how disease can be treated by yoga. This chapter is 
known as yogacikitsādhyāya, 

In the Srimadbhügavata? Lord Krsna told Uddhava “I have given 
advices of three yogas, knowledge, deeds and devotion for the good of 
mankind. There is no other alternative of betterment save these three 

means." In the Devībhāgavata" also jūānayoga, karmayoga and bhaktiyoga 
3. Ķgveda, 1/18/7. 
4. Garudapurāna, 1/127/49 brahmütmanor yad aikatva™ sā yoga$ cottamottamah. 
5. Ibid., 1/227/50. 
6. Visgņupurāta, 6/7/30-31, 
7. lbid., 6/7/3. 
8. Brahmapurāta, 1/1-2, 


9. Bhāgavatapurāņa,11/20/6. 
10, Devībhāgavata, 37/2, 
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have been mentioned as the means of attainment of emancipation. In it 
Mahádeva said that yoga is nothing but union of individual soul and 
supreme soul. By yoga the gloom of ignorance becomes destroyed at once. 
Even in the Bhagavadgitd the word yoga has been used on several 
occasions. 

It is therefore apparent that yoga was introduced at an ancient period 
and gradually it came to light. But as it had no written form its history 
of gradual development was not understood. Before the JYogasütra of 
Patafijali descriptions relating yoga remained hither and thither as per 
context. It had gotits scattered condition because it was not graspable to 
the common people. For making it approachable to the people 
Patafijali collected these together and gave proper instruction. He after 
realising the conclusions of yoga in his time arranged these systematically 
and prepared a book called Yogasütra.'* 

According to S. N. Dasgupta, Patafjali has given the sūtra form to the 
arguments relating to yoga in the book Yogasūtra. Vācaspati Misra and 
Vijūānabhiksu also admit that Patafijali is not the introducer of yoga 
reasoning but he is the compiler. 


Pataüjali, the author of Yogasütra. 

In Sanskrit language there are three books said to have been written by 
Patafijali— Yogasütra, Mahābhāsya, (the commentary on the Astddhydyi) and 
the commentary on Caraka. In support of this view a verse from Vākyapadīpa 
(1/148) may be referred to. 

The following verse available in the commentary on Vāsavadaitā by 
Sivaráma may also be cited as proof— 

"I salute Patafijali who is foremost of all the sages and who removes 
diseases of mind by yoga, speech by words and body by doctors.'"? 

According to Ramabhadra Diksit, the author of Parafijalicaritam, it 
was Goņikā's son Patafjali, the incarnation of Sesa who composed the 
Mahābhāsya, sütras on yogašāstra, and vārttika on vaidyaka šāstra. In 
his introduction to the commentary on  Caraka, the commentator 

14. Bhagavadgità, H. 39, 48, 53 ; IV. 1, 27, 28,41 ; V.2,4 ; VIII. 8 ; X. 7 ; XIL 9etc. 


12. SarvadarSanasamgraha, p. 668, 
13. yogena cittasya padena vácág malam Šarīrasya ca vaidyakena / 


yo'pākarot tam pravaram munīnēgņ patafjalim prāfjalir ánato'smi //. 
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Cakrapāņi mentioned that Pataájali who made vārttika on Caraka and 
Pataūijali, who composed the Yogasütra and Mahdbhdsya were the same 
person. The same view is also maintained by Bhoja, the commentator on the 
Rājamārtaņda. Like the first sentence of the Mahābhāsya atha šabdānu- 
Sisanam we find the sentence atha yogānušāsanam in the first line of 
the Yogasütra. Relying on this evidence Radhakrishnan also holds that 
the authors of both the Mahdbhdsya and the Yogasūrra admit sphota 


theory. By this it may be decided thāt the authors of both the books arc 
the same person.** 


Dr. S. N. Dasgupta says—“I have assured myself by examination of 
the Mahābhāsya that there is nothing in it which can warrant us in saying 
that the two Patafijalis can not be identified "^^ 


After thorough study and experiment of both these books we do not find 
any such evidence by which we can not say that both the authors are the same. 


But Louis Renou holds the other view. The words praiyāhāra, upasarga, 
pratyaya, and vikarana have been used in the Mahdbhdyya and Yogas ūrra 
in different meaning. Thus the authors of these two treatises arc different. 


Maxmüller says that it is quite impossible on the part of a scholar to 
write different authoritative books of which the themes are unrelated with 
one another. So it would not be proper to think that the author of both 
the Yogasütra and Mahābhāsya was the same. 


According to J. H. Woods, the trend of thinking the authors of the 
Yogasütra and Mahābhāsya as the same was a feature of the later period.'* 
It was first started on account of the sameness of name. S. N. Dasgupta 
says that the linc yogena cittasya padena vácam" etc. which is available in the 
commentary on Vāsavadartā by Sivaráma was composed in the 18th century, 
because the period of Sivaráma, according to Aufrecht, was 18th century A. D. 
It is also admitted that Ramabhadra Diksita the author of Pata jalicaritam 
flourished in 18th century A. D. So it would not be proper to conclude 
something about Patafjali without knowing the historical facts. The writings 
of Bhoja and Cakrapāņidatta of 11th. century A.D. are not very old. The 


14. S, Radhakrishnan, Indian Philosophy, vol. 2, p. 241. 

15. S. N. Dasgupta, Yoga Philosophy in Relation to Other Systems on Indian Thought, p. 57. 
16. J. N. Woods, Introduction to the Yoga System of Patsfijali, p. XIV. 

17. Commentary on Vàsavadattá, p. 239, 
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lineage of old grammarians is also silent in this matter. Therefore, Woods 
does not admit that Patafjali the writer of Yogasütra and Mahdbhdsya 
is the one and same person. He says that according to the commentary of 
Vyāsa, Pataūjali the author of Yogasütra opines “there is tüdütmya!* 
relation, i.c., relation of identity between dravya and guna.” But according 
to the author of Mahdbhdsya “the relation between dravya and guņa 
is resting and rested’? or the relation between locus and sheltered". Thus the 
persons holding two different views in a single matter may not be identified. 


Relying on this only it may not be justified to hold that the authors 
of these two books are different, There is instance of two opposite 
reasonings in respect of the same subject by a single author in his same 
book. For example, in the Astddhydyi of Panini a single word is the 
indicator of jati as well as dravya. On the basis of this evidence Dasgupta 
thinks that the author of the Mahàbhüsya and the author of the Yogasütra 
was the same person." 


The time of Patanjali and the time of composition of the Yogasutra. 


If we admit that the author of Mahdbhdsya and the author of Yogasütra 
were the same person it may be possible to ascertain the age of Pataūjali 
and the time of Yogasütra. There are sufficient materials in the Mahābhāsya 
by which the time of composition of the Mahdbhdsya and its author may 
be ascertained.  Patafijali managed to institute a great sacrifice by Pusya- 
mitra, the king of Šunga dynasty. In that sacrifice many priests had got 
their share and Patafjali himself was sacrificial guide. Some of the priests 
of the sacrifice were ksatriya by caste ; so Patanjali had criticised the 
ksatriya sacrificers.** Being the teacher of that sacrifice, Pataūjali had 





18. Vyāsabhāsya, p.241, ayutasiddháv avayavabhedinugatah samiho dravyam iti pataPjalib. 

19. Mahübhüsya, 1/2/34, p. 99, yad asau dravyam Šrito bhavati gunah. 

20. Astādhyāyi, 1/2/28, jātyākhyāyām ekasmin vahuvacanam anyatarasyim and 1/2/64, 

sarüpánàm ekafc$a ekavibhaktau. 

21. S. N. Dasgupta, op.cit., p. 59, Thus though we can not accept the tradition of later 
commentaries as a sufficient ground to identify the two Patafijalis, we can not at the 
same time discover any thing from a comparative critical study of the Yogasütras 
and thetext of the Mahábhásya which can lead us to saythat the author of the 
Yogasūtras flourished at a later date than the other Patafijali, 


22. Mahübhásya, 3/3/147. 
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to stay at that spot for long time and he began to teach grammar to 
his disciples in that place. In the Mahdbhdsya Pataüjali used the root 
yaj to mean the offering of oblation to the yajūa and also sacrifice. 
The word aho yajate is therefore used when plenty of donation is made. 
In thc sacrifice Pusyamitra supplies the materials, the sacrificer is only 
the offerer. Therefore, the uses like *'pusyamitro yajate yājakā yájayanti", 
i.e., the sacrificers cause to sacrifice can be found. It is apparent from above 
that Patafijali was the contemporary of Pusyamitra. According to the 
historians, Pusyamitra held the post of king in 185 B.C. According to the 
Matsyapurāņa, the reign of Pusyamitra was 36 years only.” It may be concluded 
that Patafijali flourished in that period. on the basis of this it may be 
decided that Patafijali composed his works YFogasūtra and the Mahdbhdsya 
in 200 B.C. According to J. H. Woods, Pataūjali the author of Yogasütra 
flourished between 500 B.C. to 300 B.C. But this can not be firmly established 
for want of sufficient reasons. 

Mention of the yoga philosophy in the Arihašāstra of Kautilya indicates 
that the yoga philosophy was prevalent before composition of the Arthašāstra 
of Kautilya. Thus the scholars have come to the conclusion that Pataūijali 
and his Yogasütra belongs to the 2nd century B.C. 

The Yogasütra ofPatanjali is accepted by scholars as an original work. 
It is a very clear, reasonable and matchless masterpiece having very profound 
meaning. By limited words the book shows the processes of yoga and the 
path of own good. The Yogasütra is divided into four pādas—samādhipāda, 
sādhanapāda, vibhūtipāda and kaivalyapāda. 

In the samādhipāda the nature of yoga, its divisions, aim, mind, the 
actions of mind And the means of restraint is described. Moreover, different 
types of meditation and the condition of mind during meditation is also 
delineated, The nature of yoga has been primarily dealt with in the 
samādhipāda. 

In the sādhanapāda there are advices of meditation, its cause and 
practice for the medium persons. There are descriptions of kriyāyoga, 
kleša, karma, vipāka, jāti, āyu, bhoga and heya, heyahetu, hāna, hānopāya, 
and the eight divisions of yoga with five means of performances in it. 

There is a detailed explanation of the practice of samprajūāta 
meditation in the vibhūtipāda. There are means of the accomplishment 
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produced from practice of yoga. This has been described with a view to 
giving due respect and attachment in yoga as well as concentrating the 
disturbed mind of a man. It is also directed that one should keep 
indifference in all attainments. 


In the kaivalyapāda mention has been made of nirmánacitta for five 
types of accomplishment, the mind ft for meditation, solution of the doubts 
arising from mind, refutation of the vijūāna-thcory with arguments for the 
success Of yoga and soul. At the end of this section the nature of medita- 
tion has been defined. 


It is due to use of the word iti at the end of vibhūtipāda as well as 
refutation of the vijūāna-theory at the end of kaivalyapāda, some scholars 
are of opinion that first three sections were composed by Pataüjali and 
afterwards some person wrote the fourth section and included in the 
Yogasütra.? But there is no reasonable ground to support this. 


In the commentary the word iti has been used at the end of each section. 
Moreover, the commentator has mentioned at the end of third section that 
iti has been used to indicate the end. According to Vācaspati Mišra the 
word iti is the indicator of the end of sūtra, Vijūānabhiksu opines that the 
word iti is not applicable in all cases. Sometimes iti has been employed to 
suggest the completion of a particular discussion. However, if any one of 
the explanations of the word iti is taken as authentic, it may be understood 
that the original work was composed upto third pāda ; and the fourth pāda 
was its appendix. But it was written by Patañjali himself. 


The commentary of Vyāsa is available on the  Yogasütra of Pataūjali 
written in sūtra style. To simplify the hard matter of Vy ása-commentary, the 
commentaries like Zattvavaisaradi, Yogàávürttika, Bhāsvatī, Pátanjalasütravitti 
etc. were written. 


Vvāsabhāsya. 

The most authentic and oldest commentary on the yoga philosophy of 
Patafijali is Vyāsa-commentary. It is familiar by the names Yogabhdsya 
or Vyāsabhāsya. The commentary of Vyāsa has discussed and explained 
the symbolic language of the sūtras and their deeper meanings. For the 


24. S. N. Dasgupta, op. cit., p. 51. 
25. Yogavārttika, 3/55. 
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reason of serious and grave subject-matter, somewhere complicated languages 
may be found in the commentary. In it Vyāsa has dealt with very beautiful 
and wide characteristics of many philosophical matters, such as, the defini- 
tion of happiness,** the characteristic of all-knowing,2? conception of 
sorrow,? means of knowing the god and reading of the vedas,?? meaning of 
prudence, definition of moment?! etc. The introspection of the commen- 
tator is grave and appealing to the heart. The commentary of Vyāsa is 
the main ideal of the later commentators in respect of explanation of the 
yoga of Patafijali. The time of the commentator Vyāsa is controversial. 
But among all the available commentaries on yoga philosophy, the commen- 
tary of Vyāsa is the oldest. 

It is known from the study of the purāņas that there were many persons 
having the name Vyasa. According to the ancient scholars, the writer of 
Yogabhüsya was Krsna Dvaipāyana Vyasa. Vācaspati Misra wrote in the 
beginning of his Tattvavaisdradi, *vedavyāsena bhāsite'. Vijūānabhiksu also 
said, 'vedavyāsamunīndra," '*sarvadārthasāro'tra vedavyāsena  bhāsitah" 
etc. By these utterances Vedavyāsa, the composer of the eighteen purāņas 
has been admitted as the writer of Yogabhāsya. But according to the 
modern thinkers, the commentator Vyāsa is different from Krsna Dvaipāyana 
Vyāsa. Thecommentator Vyāsa did not flourish before third century A.D. 


Tattvavaišāradī. 

Tattvavaišāradī is the commentary on Vydsabhdsya written by Vācaspati 
Mišra. Vācaspati Mišra has explained the principles of yoga in a very 
significant manner. He has commented on the Vydsabhdsya from the perspective 
of yoga. He has tried to simplify the difficult portion of the Yogabhāsya 
from the view point of yoga. His language is simple and easily intelligible. 
Tattvavaišāradī is a very old commentary. The later commentators of 
the Yogasūtra have quoted the views of Vācaspati Misra as proof. In the 
Sarvadarsanasamgraha and other books of philosophy Vacaspati Misra is 
quoted as proof. In the commentary Vyāsa only mentioned ‘ity apare’ 





26. Vyūsabhāsya. p. 159, yñ bhogesv indriyāņām t[pter upaSüntis tat sukham. 
27. Ibid., p. 349. 
28 


. Ibid., p. 37, yenábhihatüp prāņinas tad upaghātāya prayatante tad duhkham. 


29. Ibid., p. 132. 


Ibid., p. 125, tasmin samáhitacittasya ya prajfiá jàyate tasyà rtambhareti sama bhavati. 


31. Ibid., p. 353. 
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concealing the names of scholars holding different views ; but Vücaspati 
Misra has managed to mention all those names? It is admitted by all that 
Vacaspati Misra lived in the last part of 8th century A.D. or the first part 
of 9th century A.D. He was an inhabitant of Mithila. He formulated and 
preached some new principles. Hasurkar admits *'Vācaspati's greatness as a 
profound and original thinker, an erudite scholar and a versatile philosopher''.*? 
Yogavāritika. 


Fogavārttika is the elaborate commentary by Vijūanabhiksu on the 
Yogabhüsya. In addition to commenting on Yogabhüsya, it has criticised the 
explanations of Tattvavaišāradī. Yogavārttika is the combined form of 
sāmkhya, yoga and vedānta. Many propositions of the š$ruti and the 
smrti have been largely employed in the Yogavārttika, For this reason the 
vārttika of Bhiksu is useful so far as the postulations of the principles of 
yoga is concerned ; but in respect of the grave and minute matters of 
yoga, it falls short in insight. For example, the views of Bhiksu in respect 
of ‘asmitanugata samādhi" do not appear to be justified. Sometimes the 
views of yogašāstra have been explained in irregular and imaginary form.** 

Bhiksu is a commentator of distinguished perspective. He is said to have 
been a scholar of 16th century A.D. Prof. A.B. Keith, F.E. Hall,?' R. Gārbe,*” 
M. Winternitz,** S. N. Dasgupta,*” S. Radhakrishnan,” etc, have put forth their 
own arguments in support of his flourishing time during 16th century A.D. 


Bhāsvatī, > 

Among the famous commentators of the Vydsabhdsya the third one 
is Hariharananda Aranyaka. The name of his commentary is Bhāsvatī. 
It isan invaluable gem of the lore of yoga written in simple and intelligible 
style. The Bhāsvatī is very substantial, precise and devoid of doubts 


32. Tattvavaišāradī, yasya tu vaināšikamātam (1/32), ckāntavādinam bauddham utthāpayati 
(3/13), kecid valnāšikāl bāhyārthavādinab (3/23), apare vaisegikal (3/53) ete. 
131. S. S. Hasurkar, Vēcaspati Mifra on Advaita Vedānta, p. 143. 
34. Cf. Yogavārttika, 2/12 ; 3/15-18. 
35. A. B. Keith, Simkhya System, p. 114. 
36. F. E. Hall, Preface to the Sámkhyasára, p. 37, 
37. R. Garbe, Preface to the SamkhyasütravTtti, p. 8. 
38. M. Winternitz, Indische Literatur, p. 457. 
39. S. N. Dasgupta, A History of Indian Philosphy, Vol. 1, pp. 212-221. 
40, S. Radhakrishnan, Indian Philosophy, Vol. II, p. 167. 
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and alternative. An elaborate and logical explanation of the significance 
of the Vydsabhdsya has been made in it. It has never refuted the views 
of others. The deep insight of the author in respect of yoga may be 
found in many places. 

Swami Hariharananda  Aranyaka is the modern commentator of the 
sāmkhya-yoga. He was born on 4-12-1869 and died on 19-4-1947. He 
wās a regular practitioner of yoga. He stayed inside a cave for long time 
and pursued yoga. He also wrote Bengali commentary on Vyāsabhāsya. 


Pātafijalarahasya. 

Pātafijalarahasyva is a  sub-commentary on the Tarivavaišāradī. 
Raghavananda Sarasvati wrote it. It is very precise. The tough words and 
sentences of the Tattvavaifdradi have been made intelligible in it. 
Raghavananda Sarasvati is a modern scholar. 

There are many books of commentary on the Yogasutra. These are 
Rājamūārtaņda, Sūtrārthabodhinī, Padacandrikā, Yogasudhākara, Yogapradīpikā, 
Mariprabhā,  Bhāvāgaņešīvavrtti, — NàgeSabhattiyalaghvi,  Brhatīsūtravrtti, 
and Yogasiddhāntacandrikā. 


Rājamārtaņģa. 

It isa book written by Bhojadeva. It is also familiar with the name 
Bhojavrtti. It is very simple, beautiful and pleasing to the readers. The 
views of the opponents are at first established and then these are refuted. As 
for example —in the last sütra of kaivalyapáda, the nature of soul explained 
by other Indian philosophers has been refuted by him and he made an 
high-level explanation of soul established by yoga. Sometimes very minute 
clarifications of yoga have been indicated in the Bhojavrtti. The discussion 
of the cogniser and cognised by the author testifies his grave and illumi- 
nating insight. In his book Bhoja has prepared the derivations of the 
technical and particular by meaningful words, such as, samprajūāta, 
fisana, virāma etc. The views of Bhoja, however, in respect of videha 
and prakrtilaya seem to be erroneous, *? 


41, Rājamārtanda, pp. 76 ff, samsārada$āyām &tmá........cittaŠakteb kaivalyam. 


42, Ibid., 2/23. 
43. Ibid., 1/17, 1/19. 
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The scholars have determined the time of Bhoja from 1019 to 1054 A.D.“ 
His life-story is available in the Prabandhacintàmani, Bhojaprabandha and 


Kirtikaumudi. In some places of the Rājamārtaņda alternative readings of 
sütras are seen. 


Sūtrārthavodhinī, 


It is written by Nārāyaņatīrtha. The book Yogasiddhāntacandrikā 
also has been written by him. The particular principle of Sūtrārthabodhinī 
is different from that of Yogasiddhāntacandrikā. The apparently contradic- 
tory views of Tattvavaišāradī and Yogavārttika have been synthesized by 
him. Not a particular view has been adhered to or refuted. Therefore, 
two different types of reasonings are available in his two books. 


Padacandrika, 


Padacandrikā is the shortest vrtti by Anantadeva. In this book the 
author has formulated the meanings of the words on the basis of Bhojavytti. 
The words in some sūtras have been separated from their case-ending 
or compound. In some places of it he only placed the words of 
the sūtras in back or front order.** Anantadeva took the alternative readings 
of Bhojavrtti as authentic, and alternative readings are found in some other 
places of his book, such as, šruta=šrauta 1/53, rudho=tanvanubandho 
2/9,  kSanatatkramayoh=ksanakramasamyamat 3/53,  prakrtyāpūrāt= 
prakrtyāpūraņāt 4/2 etc. But there is no difference of meaning between the 
sütras and the alternative readings. The number of sütra in the Padacandrikā 
is much. But there is no new conception of yoga from these additional 
sütras of Anantadeva. Anantadeva's time is the present century. 


Yogasudhākara. 

It is a simple commentary on Yogasütra made by Sadásivendra Sarasvati. 
In some places of this book different mantras have been classified,“ 
the complicated theories of yoga have been simplified, examples are also 
cited for strengthening the subject-matter in accordance with necessity. 





44. Rējamārtaņģabhūga”a, p. 27. 

45. Padacandrikā, 1/10, 1/16. — 

46. Yogasudhākara, p. 43, te ca mantra dvividhā vaidikās tāntrikāš ca vaidikāķ pragītā- 
gitabhedena dvividhās tāntrikād strinapumsakabhedena trividhāb, 
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Sadāšivendra Sarasvat! is said to have lived in 18th century A.D. 
He was a great saint. 


Bhāvāgaņešavrtti. 


Bhāvāgaņeša wrote vrtti on Yogavdrrrika named Yogadipikā. It is also 
called Bhüváganesavrtti. It is a very precise book. In it the meaning 
of the controversial words has been explained in accordance with the 
Yogavārttika. The significance of the Yogavdrttika has been highlighted by 
Bhāvāgaņeša precisely in some places, but in other places elaborately. In 
many places of this book mention has been made of opinions and counter- 
opinions of others available in the commentaries on the Jogasūrra. 

Bhāvāgaņeša was a disciple of Vijūānabhiksu and thus they were con- 
temporary. So he lived during 16th century A. D. 


Mlaņiprabhā. 


Rāmānandayati's Maņiprabhā shines like the gem in the form of 
Vyüsabhásya." With a view to explaining the meaning of the commentary 
simple and interesting language has been used in the Maniprabhd. After 
quoting the extracts from the Vydsabhasya the meaning of the sütras has 
been again made crystal. In cases of controversy decision has been taken in it 
from Tattvavaisdradi." Thus it is clear that the author was influenced by 
Tattvavaisdaradi. 

Rāmānandayati was a person of 1600 A. D. 


NageSabhat{a’s Brhadyogasütravrtti. 

The language and style of this book is similar to Yogavārttika. From the 
view point of conclusions this book is the medium form of Yogavdrttika and 
Tuttvavaišāradī. |t has ratified and nullified, refuted and accepted the opposite 





47, Maniprabha, p. I, 
patafijalim sūtrakrtām pranamya 
vyāsaņi minim bhátyakrtam ca bhaktyā | 
bhāsyānugām yogāmāņiprabhākhyām 
vritiņ vidhāsyāmi yathāmatīmām I i 
48. Cf. (a) Maniprabhē, p. 35, ahamkārāt paficatanmátrüniti shmkhyáb ahamkürasyAnuj&ni 


buddher apatyānīti yogab. 
(b) Tattvavaisaradt, p. 203, paficatanmátrüpi buddhikšrakā?y avi$csatvád asmitāvat. 
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views of Vijfiánabhiksu and Vācaspati Mišra. Itis thus known thāt Nāgeša- 
bhatta was a distinguished and independent thinker. 
The time of Nāgešabhatta was the last part of 16th century A. D. or the 


first part of 17th century A. D. Many books on philosophy were written by 
him. 


Yogasiddhāntacandrikā. 


The Yogasiddhāūntacandrikā by Nārāyaņatīrtha is fundamentally an 


original work. No influence of the preceding teachers is available. Many 
doubtful matters like the nature of yoga, the nature of slumber, discussion 
regarding praņava etc. have been simplified in it in the question-answer style. 
Both the bhaktiyoga and the hathayoga are described here. There are 
descriptions of some new matters like satkarma, satcakra, kundalini Sakti and 
avatāra-theory. These matters have not been properly brought to light in 
any other book of yoga. The words visaya 1/15, samjūā 1/15, purusakhyāteh 
1/16, upayah 2/26 employed by Patanjali have been elaborately discussed 
and their necessity and importance highlighted by Nārāyaņatīrtha. He has 
searched for the kriyāyoga, caryáyoga, karmayoga, hathayoga, mantrayoga, 
jüünayoga, advaitayoga, laksyayoga, brahmayoga, šivayoga, siddhiyoga, 
vāsanāyoga, layayoga, dhyānayoga and premabhaktiyoga in the Yogasütra.*? 
This book of Nārāyaņatīrtha is available upto third sütra of the fourth pāda 
in published and unpublished form. 


The time of Nārāyaņatīrtha is seventeenth century A.D. 


Besides above, many other books of commentary on the yoga philosophy 
of Pataüjali are available. These are as follows— 


I. Udayašamkara's ..  Yogasūtravrtti 

2. Umāpati's iis . YWogasūtravrtti 

3. Nüráyanabhiksu's * ogasūtrārthagudhārthadvotikā 
4. Jūānānanda's ... = Yogasütravivrtti 

5. Bhavadeva's  ... ..  Pātaūjalīvābhinavabhāsya 

6. Bhavadeva's ... | .. Yogasitravrttitippana 





» 49. Yogasiddhüntacandriká, p. 2, 


nididhyāsanaficaikatānatādirūpo rājayogāparaparyāyāh samádhis tatsádhanam tu kriyā- 
yogap.....premabhaktiyoga$ ca. — — 


15. 
16. 
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Ganesa Dīksitā's 
Mahádeva's 
Rāmānuja"s 
Vrndāvanašukla"s 
Sivasamkara's Z 
Sadāšiva"s 
Šrīrāghavānandayati's 
Baladeva Mi$ra's 
Svümináráüyana's 
Svāmihariprasāda"s 


Pātafijalavrtti 
Yogasūtravrtti 
Yogasūtrabhāsya 
Yogasütravrtti 

Yogav rtti 
Patanjalasütravrtti 
Pātaūjalarahasyaprakāša 
Yogapradīpikā 
Kiraņāvaālītīkā 
Yogasütravaidikasütravrtti 


Besides these, many other books were written in other languages on the 
Patanjalayoga. 





CHAPTER III 


CHARACTERISTIC OF YOGA : THE UPANISAD AND 
PATANJALA YOGA 


The upanisads are the principal current of Indian philosophical thinking 
and the main stay of all philosophical thought. In fact, the upanisad is a 
spiritual mānasa lake from which the streams of knowledge are continuously 
flowing in this world purifying the hearts of all the philosophers of this earth 
for the welfare of human beings. 


A feeling of uncertainty is inherent in the upanisads in such a seed-form 


that it is inexplicable and unspeakable. Tt can only be accepted through a 
particular livelihood. 


The yoga—its style of practice and different divisions have been described 
in the upanisads. There is no such upanisad among the one hundred and cight 
available numbers in which yoga whether briefly or elaborately has not been dis- 
cussed. The spiritual learning of the upanisads is based on the soil of yoga. 
The upanisad is the base of emancipation. Emancipation is impossible with- 
out transcendental knowledge and transcendental knowledge can not be attained 
without yoga. Thus it appears that the yoga has an interrelation with the 
upanisads. Yoga is admitted as the best means for self-realisation. 


Every serial succession hasits own particular characteristic. The succession 
of Sanskrit is also connected with some particular type of style or method. 
It is one of the prime characteristics of the sequence of Sanskrit that it first 
presents an extract before the analysis of the subject-matter. It is also scen 
among ancient authors that for presenting an identification of some prominent 
matter, they speak of its neutral character first. It is the easy method to 
cause the enquirer understand the matter. In some unknown matter a person 
naturally has some query. And he likes himself to be illuminated in that 
matter very soon. If the reader can have some preliminary knowledge of 
that fact at the outset then he may be enthusiastic to get the clarification 
of next step and thus the whole matter can be easily understood by 
him. Itappears that this point of curiosity is sustained in the series of 
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succession in Sanskrit by representing an extract of connotation. In 
the Dharmamīmāmsāsūtra and Brahmamīmāmsāsūtra the sages Jaimini 
and Vyasa respectively have first mentioned the tatastha character of 
religion and then indicated the nature of religion. In pursuance of this 
Patanjali also presented the character of yoga to those desirous of knowing 
yoga at the outset of his Yogasütra. 


Before analysis of the characteristics of yoga at first the definition of 
yoga is being discussed. Before knowing the trait of yoga a question 
arises as to what is called trait ? The definition of a characteristic of 
anything should be devoid of three falacies. These are—too wide falacy, 
too narrow falacy and impossible falacy. 


The characteristic which only covers a particular part of the object 
is known as avyāpti falacy (too narrow falacy). That is called ativyāpti or 
too wide falacy by which the characteristic reaches to some other object 
after covering its own object. When the connotation does not at all 
cover the object of its own, it is called by the name asambhava, impossible 
falacy. 


Meaning of laksana. 

It is the characteristic of some matter by which it can be identified. The 
meaning of laksana is to divide the equal and unequal species. Laksana is 
nothing but knowledge of the object. That may be termed as laksana by 
which proper knowledge of the object's nature, quality and characteristic is 
determined. 

Yoga is explained on more than one occasion in the upanisads. But 
it is true that the definition of yoga is not easily available there. 


The characteristics of Upanisad Yoga. 

The characteristic of yoga has been determined in different manners in 
different upanisads. The means for complete peace of mind is called yoga.* 
Yoga is restraint of mental actions.* The motionless condition of the 





1. Cf. Sabdakalpadruma, samānāsamānajātiyo vyavacchedo laksanárthah or laksyate 
jfāyate*nena iti lak&anam. 

2. Mahopani&ad, 5/42, manah prašamanopāyo yoga ity abhidhiyate, 

3. Šāņģilya upanisad, 1/41, yogas tadvrttirodhaķ. 
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sense-organs is called yoga.“ That is called yoga where there is no existence 
of other thing excepting the individual soul and the supreme soul Yoga is 
restraint of the sensc-organs from their own functions and the unification of 
mind and soul*. The combination of the duals like anus and soul, rajas and 
retas the sun and the moon, that is, the individual soul and the supreme soul 
is called yoga’. 

There are some extracts available in the upanisads which are not 
directly characteristic feature of yoga, but these may be termed as 
representing the distinctive index of yoga. These are e.g.—knowledge arises 
from yoga, and involvement in yoga comes from knowedge.* “Yoga is the 
usher of emancipation by disregarding this trap of illusion’. 


The mind in the definition available in the Upanisads. 

According to the Mahopanisad, yoga is the means for peace of mind. The 
nature of mind is fickleness. It is always moving. So the restless mind is seen 
everywhere. This restlessness of mind is ignorance. It is also said in the 
upanisad— destruction of mind is destruction of ignorance". 

To have the state of salvation, it is necessary to keep the mind under 
own control. The mind is a distinctive matter that remains between two things 
ātma and anátma. The mind itself is inactive, but it is the cause of bondage 
and emancipation of a person. The mind is universe. If the mind remains 
no more, the universe also dissolves. The main function of the mind is to desire 
and doubt. It assumes the form of that thing which it accepts. The 
mind moves between anger and jealousy. All mishaps arise from anger. In 
case there is no anger the mind also is not involved. On finding some quality 
and beauty in some object the mind deserves it and rushes towards it. Where 


Kathopanisad, 2/6/11, tim yogam iti manyante sthirám indriyadhāra?ām. 
Aksyupanisad, 4, avedanam vidur yogam cittak$ayam akTtrimam. 


— mPmpP 
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there is sorrow and demerit, the mind is not attached to that thing. Even the 
mind becomes malicious to it, So to get rid of this illusory world the mind 
should be kept under control. So long the mind remains restless it can not get 
pure happiness. When the mind becomes quiet it is dissolved in the supreme 
entity and it can not enjoy its own joy. It is called the state of freedom of the 
mind. The mind, destitute of this material world, can restrain completely. 
This type of yoga is such a practice which helps the mind to be free from matters 
and restlessness and thus it dissolves in the supreme being. 

According to the Sándilyopanisad, yoga is nothing but restraint of the mind 
from its functions ; and the act of secing the ultimate reality in totality is 
called knowledge. The mind without its function is what is called restraint of 
the action of mind. Motion is the nature of mind. In every moment action is 
going on in mind always. And the actionless state of mind is yoga. Asthe fire 
itself extinguishes when the fuel is finished, so also the mind is dissolved in its 
source after the faculty of mind terminates. The mind is this world ; all the 
superstitions of this life and the lives following remain accumulated in mind. 
So long the mind does not get emaciated the desire of this material world does 
not leave. So, being destitute of the faculty of mind, all the good and bad 
actions of the devotee become destroyed and the whole of this illusory universe 
ends to his view. 

Having read the extract in which the characteristic of yoga is 
indicated, a question naturally arises why the pronoun tad has been used in it ? 
The answer of this question is available in the following line of the 
Sandilyopanisad— 

"There are two means for destruction of mind 1. yoga, 2. knowledge.” 
The pronoun is used only when the noun is first used. In this upanisad the 
word citta was used first and then the word tad has been used instead of citta. 

Again doubt arises what is the significance of the word nāša here ? The 
yoga philosophy does not admit the creation and destruction of anything. 
Sāmkhya and yoga both hold identical view. Like sāmkhya, yoga also believes 
in the theory of pariņāma and the theory of satkārya. According to this 
theory, there is neither any creation of any matter nor any destruction. In 
time these appear again disappear. In the thirteenth sūtra of vibhūtipāda of 
Pataūjali"s yoga philosophy and in the Vydsabhdsya the theory of satkárya has 


10. §andilyopanisad, 1/40, dvau krāmāu cittanáSAya yogo jü^nam muni$vara. 
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been presented. It appears that here in the upanisad also the word ná$a has 
been used for the purpose of simplification of the matter. 

According to the Kathopanisad, yoga is the quiet condition of the sense- 
organs. The sense-organs always get attached to their own objects. This is 
called the restlessness of the sensc-organs. The act of divesting the sense-organs 
Jrom their own objects is the actionless position. of the organs. Then all 
the mind, intelligence, five sense-organs of knowledge, five sense-organs 
of action etc. become controlled. The material world is only perceived by the 
sense-organs and not the inner soul. So, when the sense-organs become 
inactive the mind gradually isattached to brahman and all the desires and 
doubts of mind are removed. In this way men attain brahman and become 
immortal. It is mentioned in the Kathopanisad that the man whose sense- 
organs are not inactive can never attain the supreme soul." 


According to the Aksyupanisad, sensation of no other thing save the 
individual soul and supreme soul is yoga. All the sorrows and trouble dis- 
appear when the mind is austere. The mind of the devotee is dissolved in the soul. 
After dissolution of mind, truth only remains. The dual attitude of the 
devotee finishes and though he is found involved in outer deeds, he becomes 
introspective, 

In the Maitrāyaņyupanisad it is said that yoga is the union of the mind and 
soul after separation from all types of thinking. This upanisad mentions that 


the supreme soul sustains two types of soul—prāņa and sürya. The prāņa 
is the inner soul and the sürya is the outer one. When the mind of the devotee 


becomes concentrated his sense-organs also become inactive. This can be 
done with the help of practising yoga. 

According to the Yogašikhopanisad, the combination of the duals apāna 
and prána, rajas and taijas, sürya and candra, individual soul and the supreme 
soul etc. is called yoga. 

The living being always prays to hamsa, I am that, The letter ha is the 
symbol of the sun and sa stands for the moon. The devotee through the pro- 
cess of breathing-exercise controls his breathing system. In this way 
when the two veins idi and piñgalá become introspective and the prana starts 





11. Kafhopanisad, 1/2/24, | 
nāvirāto duScaritin nāģānto nāsāmāhitap | 


nigintaminaso vàpi prajīānenainam Āpnuyāt |, 
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to ascend the vein susumná, it is called the connection of the sun and the 
moon. 


Virya is said to have been the form of white and it is auspicious. The 
colour of rajas is red which represents strength. Their union is possible with 
grcat difficulty. Virya is the moon and rajas is sun. These are to be united 
for purification of impurity. Their union is also known as the union of Siva 
and Sakti. By practice of yoga the apána goes upward and unites with the 
circle of fire. At this the fire becomes more intensive. Scorched by the fire the 
kundalini which was inactive starts ascending on susumná. This strength of 
kundalini goes up often perforating the glands named Brahmā, Visnu, Rudra 
and also the six circles. The kundalini at last reaches sahasrāra. Here it 
dissolves with Siva. 


The characteristics of yoga of Pataüjali. 

The definition of yoga available in the Yogasūrra of Pataūjali is 
as follows—yoga$ cittavrttinirodhab. Yoga is the austerity of mind. For 
the cause of employment and restraint of the faculty of mind, five grounds have 
been mentioned—ksipta, madha, viksipta, ekágra, and niruddha. 


Here doubt arises, how possibly a single mind has five different grounds. 
The answer is, as the mind is influenced by the three qualities, it may have five 
grounds. The ksipta condition is influenced by rajah quality. The müdha 
has the influence of tamah quality. The viksipta condition of mind is pervaded 
by sattva quality but a certain amount of rajah is also perceivable. The ekāgra 
state possesses only sattva quality. The niruddha state of mind is devoid of 
these three qualities. Here in this stage of mind the asamprajūāta meditation 
can be reached. Citta is something accumulated embodiment of mind, 
intelligence and ego. After forsaking its particular nature, shape or form 
when the mind assumes separate nature and form, it is called the pariņāma of 
mind. The mind attaches to the matters and assumes their forms with which 
they are closely connected, Transformation of the mind to the matter is 
called faculty of mind. Large are the numbers of the faculty of mind. Every 
12. Dhyānabindūpani$ad, 44, 

bindud šivab rajab Saktir bindur indū rajo ravib. 


13. Jayākhyasamhitā, 31/6, 
buddhir manas tv ahāmkāras tribhif cittam prakirttitam. 
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moment these arise and dissolve and these are divided into five units. 
Restraint of action of the mind is a particular mental condition which is fit for 
meditation. Patafjali speaks of two types of yoga—samprajnáta and 
asamprajūāta. 

Here doubt arises, if partial restraint of faculty can be termed as yoga, then 
of five grounds of mind namely ksipta etc. if the restraint of the faculty is made 
inthe first three grounds can in that casethe restraint of faculty made at the 
ksipta etc. condition of mind be termed as yoga ? The partial restraint in the 
first three conditions of mind can not be termed as yoga because the advice 
to practise yoga for the purpose of austerity of mind will be fruitless then. 
Here there may be the too wide falacy in definition. 


With a view to averting this too wide falacy in definition as well as 
preparing a common definition of yoga, some commentators felt it necessary to 
amend the definition of yoga, i.e. yogaš cittavrttinirodhab. Here mention may 
be made of the names of Vācaspati Mišra, Vijūānabhiksu and NageSabhatta 
among others. They tried to present some purified technical terms of yoga in 
front of people after considering it from their own perspective, They were, 
however, successful in their own way. 


Comparative study of the definitions of yoga found in the Upanisad and Patafjali. 


The word yoga has been formed by the root yujirayoge with the suffix ghaü 
in instrumental meaning and having the derivation as yujyate anena. Its 
meaning is to be connected or united. But diverse are the meanings of the 
word yoga employed in different places. The word yoga has been used in the 
upanisads to mean connection ; but Patanjali has used the word yoga which is 
formed from the root yuj meaning meditation. The authentic commentator 
of yoga philosophy Vyasa says, *yogah samüdhih". In case one admits 
the meaning of the word yoga as meditation, here doubt arises that yoga is the 
principal matter, but meditation is its part only. Limb can not be the whole 
man, then how yogah samádhih can be accepted 7 Here the commentator 
says—it is the nature of this sovereign mind.” Yoga is possible in every 
ground of mind, but not meditation. In this way the concomitance of t yoga 
and the permeable character of meditation is fulfilled. 


14. Yogasütra, 1/6, pramàgaviparyayavikalpanidrásmrtayab. 
15. Cf. Vyūsabhūfya, sa ca sārvabhāumāš cittasya dharmah. 
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In the yoga philosophy of Patafijali description of the nature of soul" aad 
god is available.'” But why did Pataūjali fail to declare the combination of soul 
and god as yoga ? In the upanisads also we find yoga which indicates connec- 
tion ; in spite of that why 'did Pataüjali not explain yoga in the meaning 
of connection ? 


In his yoga philosophy Patafijali has enunciated that inclination to god 
is the means of emancipation for all the three types of sádhakas. Thus as 
god has been described as the means so Pataūjali has not mentioned yoga 
in the sense of connection. But this is not correct, because the act of realisa- 
tion of god as a means of yoga as well as yoga meaning connection have 
been accepted even in the upanisads. 


During the time of the upanisads there were many sages who used to 
perceive the individual soul and the supreme soul. At that time the common 
people also possessed firm belief in god. The social atmosphere of that time 
was favourable in this regard. Thus there might have been use of yoga in the 
meaning of connection. Gradually this social condition has been changed and 
at the time of philosophical works there remained no favourable atmosphere to 
accept yoga for connection. So, with a view to introducing yoga in a simple 
manner to the common people, Pataūjali employed yoga in the meaning of 
meditation. 

The social condition during the time of the upanisads was calm, quiet, 
fair and filled with the belief in god. Even in the house-hold life the people 
used to engage themselves in worshipping god. But later when the philo- 
sophical works took their firm grip in the society people started to cease their 
belief in god. They switched over their belief on reasoning and practical 
matters. This is why Pataūjali had perhaps employed the word yoga in 
the sense of meditation. He did this for the fulfilment of the authenticity 
and utility of yoga which had conformity with social environment of that 
period. 

A definition should not be too wide or too narrow. But the definition of 
yoga available in the upanisads docs not abide by this rule. The reason is that 
the upanisads are written both in prose and verse style. But the yoga philo- 


+ SO eee eee 
16. Yogasūtra, 2/21, tadartha eva dtfyasyātmā. 
17. Tbid., 1/24, klešakarmavipākāšayair aparámrgtab purusavi$esah Itvarab. 
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sophy of Patafijali is written in sūtra style ; and therefore conformity with the 
above rule is possible. 

The same characteristic of yoga which is available in the Šāndilyopanisad can 
also be found in the yoga philosophy. It therefore appears that Patanjali was 
influenced by the Šāņdilyopanisad. In the Šāndilvopanisad the word citta 
was first used before giving the definition of yoga and the word tad was used 
in definition instead of citta. In Patanjali’s yoga philosophy the word citta 
has been used in place of tad. The word rodhah is seen in the Sandilyopanisad 
while defining yoga and Pataūjali joined the prefix ni with it and used the 
word nirodhah. 

In some places of the upanisad the knowledge of individual soul and 
supreme soul has been called yoga ; but in some other places the union of these 
two types of soul has been termed as yoga. 

Combination of two or more in one is yoga. Here question arises, 
as the light and the dark are quite opposite to each other, so also consciousness 
and unconsciousness is opposite in character. The union of these two 
is never possible in yoga. But such a doubt is improper, because the opposition 
of the seer and the seen is an apparent realisation only. So long 
the intellect remains intransparent, the conscious and unconscious appear 
as opposite objects. Through the grace of preceptor when intellect becomes 
transparent the realisation. of such type seems improper. The conscious seer 
never becomes perverted, but due to ignorance it appears to be unconscious. 
Though these are seemingly opposite in view, yet these are not practically 
opponent in character ; it is only diflerence of manifestation of one thing. 
That which is conscious manifests in the form of unconscious. The union of 
individual soul and supreme soul in the form of yoga is easy and very natural 
and there is no scope of doubt. The distinction of individual self and 
supreme soul is only imagination. It is only for ignorance that it appears 
in this way. If ignorance is destroyed the division also disappears and there 
remains nothing except the supreme being. And the mingling of all 
visible materials with the single, undivided and joyous supreme soul is yoga. 

The characteristic of yoga advocated by Patafjali has conformity with 
the characteristic of yoga available in the upanisads. As darkness gets inter- 
mingled in the sunrise similarly ignorance and the world created from it, that 
is the faculty of mind also dissolve in the conscious und self-exposed 
brahman. The activities of mind are only a cover of ignorance. After the 
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union of self and brahman ignorance totally disappears. As such the faculty 
of mind, for which division appears, becomes obstructed. So, the activities of 


mind are surely blocked at the appearance of yoga. Thisis why Pataūjali has 
defined yoga as cittavrttinirodhah. 


Characteristic of yoga available in other works. 


The characteristic of yoga according to the Yegasdstra is as follows—*When 
a man forsakes all histhinking, that dissoluted condition of mind is called 
Yoga’. In the Yājāavalkyasamhitā it is said, ‘connection of individual self 
and the supreme soul is yoga"? The meaning of yoga in the Fogavásistha is 
the means of crossing of this ocean of universe’.*° According to the 
Šrīmadbhagavadgītā, 'unattachment in deeds is called yoga. This is why 
in both accomplishment and non-accomplishment of deeds, the sage feels the 
same realisation'.* 

The meaning of the term yoga is the union of self and brahman. When 
the sage comes to realise that there is only the existence of god and no 
other thing, that is yoga. The word yoga is used as there is union with god, 
and the means by which this union is performed is also called yoga. But in this 
case the word yoga is used in secondary meaning. The word yoga in hathayoga, 
rājayoga, mantrayoga etc, has been used in secondary sense. Yoga is 
the process of concentration with the help of which union between the self and 
the eternity becomes possible. According to the Advaitasiddhānta, the 
knowledge of deed by which the nature of individual soul and supreme soul 
can bc known is called yoga. 

All types of accomplishments depend on concentration of mind because 
without concentration of mind no work can be completed successfully. 





18. cr. Yogašāstra, sarvacintāparityāgo nifcinto yoga ucyate. 
19. YWūjlavalkyasamhitā, 1/44, 
samyogo yoga ity ukto jīvātmāparamātmanoļ. 
20. Yogavūšistha, 6/1/13/3, 
sāmšārottaraņe yuktir yogaSabdena kathyate, 
21. Srtmadbhagavadgità, 2/48, 
yogasthab kuru karmáni samga tyktvā dhanafijaya | 
siddhyasiddhyob samo bhūtvā samatvam yoga ucyate || 
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Now-a-days the term yoga is in vogue in the whole of this world. Practice 
of yoga is seenin many places. In spite of that chaos pervades the society 
in modern times, The reason is that, now-a-days the out-show of yoga 
is practised. Yoga is not only some apparent yoga-exercise ; it is not 
only a physical, an ethical or a spiritual meditation. To give the name yoga 
to any one of them is ridiculous. Yoga is that by which the physical, mental 
and intellectual strength of the devotee is expressed and atthe end heis 
emancipated from the clutch of this painful world. 





CHAPTER IV 
THE NATURE OF YOGA AND ITS MEANS: UPANISAD 


Different types of yoga have been mentioned in pursuance of the guality, 
function and manner of human beings. Though varieties of yogas are there, 


yet these are corelated. The following are the varieties of yoga mentioned 
in different upanisads. 


According to the Trisikhibrdhmanopanisad, yoga is divided into two— 
|. jüánayoga, 2. karmayoga'. The  Yogatattvopanisad, Yogarájopanisad 
and Yogasikhopanisad divide yoga into four varieties—l. mantrayoga, 
2. layayoga, 3. hathayoga, 4. rājayoga*. Svetāšvataropanisad speaks of 
dhyánayoga*. According to the Vardhopanisad, there are three types of 
yoga— |. mantrayoga, 2. layayoga, 3. hathayoga.' Eight types of yoga 
have been described in many upanisads”. 


In the Advayatárakopanisgad* and — Mandalabrühmanopanigad? yoga is 
divided and sub-divided in the following manner— 


l. TriíikhibráhmaPopani$sad, 23, 
jūānayogah karmayoga iti yogo dvidhà matah. 
2. Yogatattvopanisad, 19, 
yogo hi bahudhā brahman bhidyate vyavaháratah | 
mantrayogo laya* caiva hatho'yam rájayogatah !! 
Yogarájopanisad, 1/2, 
mantrayogo laya caiva rājayogo hathas tathā | 
yogaš caturvidha? prokto yogibhis tattvadartībhi? |! 
Yogašikhopani$ad, 1/129, 
mantro layo hatho rūjayogo"ntarbhūmikaķ kramāt | 
eka eva caturdhāyam mahiyogo'bhidhtyate ll 
3. Švetāšvataropanisad, 1/3, 
te dhyānayogānugatā apašyan devātmašaktim svaguņair nigūdhām. 
4. Varāhopani$gad, 1/10, 
mrdumadhyamantre$u kramān mantram layam hatham | 
layamantrahathà yogi yogo hy a$tāigasamyutaļ ll 
5. Cf. Yogatattvopani$ad, 3 ; Sandilyopanisad, 11 ; Mantrabrüáhmanopanisad, 1/1 : 
Jābāladaršanopani$ad, 1/3 etc. 
6. Advayatürakopanisad, 1, 
tad yogam ca dvidhà viddhi pürvottaravidhánatap ! 
pūrvam tu tārakam vidyát amanaskam tad uttaram |! 
tat tārakam dvividham mūrtitārakam amürtitárakam | 
7. — — 1/3, same as above. 
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I. tārakayoga and 2. amanaskayoga. 
Tárakayoga is divided into two varieties 1— 
I. mūrtitāraka, 2. amūrtitāraka. 


Jüanayoga. 
Engagement of the mind for the good of self is jūānayoga. In other 


words, the endeavour to make the mind free from bondage is jūānayoga* 
All matters regarding ātman can be easily known by jūānayoga. That 
complete knowledge is called jūānayoga which can be acquired through medita- 
tion. The meditation is to be attained by the practice of yama, niyama, 
hathayoga and rájayoga. The covering of ignorance is destroyed by jianayoga 
and thus after the development of wisdom and intelligence one can have the 
knowledge of supreme soul. 

There are two divisions of jūānayoga—indirect knowledge and direct 
knowledge. The knowledge, gathered by study of the scriptures, thinking and 
reasoning, is called indirect knowledge. But the knowledge acquired by the 
union with the supreme soul is direct knowledge.” 


Karmayoga. 
The act of engaging the mind always into the works supported by the 


scriptures is karmayoga.!?^ The action without desire and doubt is karma- 
yoga. The meaning of niskāma is something devoid of material desire. 
The work which is performed only for attaining god is called action without 
any desire. So the work done with a mind attributed to god is karmayoga. 
By karmayoga impurity is destroyed, mind gets its purity and becomes 
crystal, and expertness in deeds brings prosperity. Marching towards that 
path is called karmayoga, the path which has been directed right by the $ruti, 
smrti and other sacred books," 





8. TriSikhibráhmanopanisad, 26, 
yat cittasya satatam arthe $reyasi bandhanam ! 
jiānayogsļ sa vijficyab sarvasiddhikarah Siva} // 
9, Yogapradīpa, p. 28, dvividho jfānayoga* ca parokso' hy aparoksakab | 
šāstrajanyah parok$o hi saksAtküro'parok&akah ıı 
10, TrisikhibráàhmaDopanisad, 25, karma karttavyam ity eva vihite8v eva karmasu | 
bandhanam manaso nityam karmayogah sā ucyate |! 
11. Yogapradipa, p. 27, 
yat sāgnika'? karma niragnika™ yat‘rutismrtiproktam anckarüpam | 
nityādibhedair fsayo vyatanvan tam karmayoga'? pravadanti dhīrāķ í 
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Mantrayoga. 


This universe is basically formed of nāma and rüpa. Due to nāma 
and rüpa, the beings become entangled in ignorance and get themselves bound 
in worldly matters. The scholars say that the ground on which a man falls 
down works as a support for his getting up. So, the nāma and rüpa bind 
the creatures in this world and these again help men to get rid of the bindings of 
this universe. The Yogasikhopanisad describes mantrayoga in the following 
manner— 

“The breathing soul comes out with a hakāra sound and again enters into 
with a sakira sound. In this way every living being prays always- hamsa- 
hamsa”.'? By the grace of preceptor kundalini wakes up and after penetrating 
the circles, it ascends the susumnā. As a result, a prayer of so'ham 
continues. It is known as mantrayoga. Through mantrayoga meditation 
and respect also become generated. No worship gets fruition without 
respect. 

The practice of mantrayoga with concentration of mind makes the 
mind free from garbage. Dissolution of the mind by prayer of mantras 
is mantrayoga. In the book of yoga there are sixteen parts of mantrayoga— 
bhakti, Suddhi, asana, paficdfgasevana, ācāra, dhāraņa, divyadeSasevana, 
prāņakriyā, mudrā, tarpana, havana, bali, yajūa, japa, dhyana, and samādhi. 


Layayoga. l i ' l | 
Layayoga is the dissolution of mind. It is of different types. The worship 


of the supreme lord in moving, sitting, eating, lying, that is, in every condition 
is called layayoga!?. That is known as layayoga''* when on the thought of 
nothing or on hearing the sound the mind is dissoluted. 

It is mentioned in the Yogasikhopanisad “when the individual soul and 
the supreme soul assume oneness the mind also dissolves. When the layayoga 





12. Yogatikhopanisad, 1/130, 
hakāreņa bahir yāti sakürepa vitet punah | 
hamsahamsetimantro"yarn sarvair jivais ca japyate || 


13. Yogatattvopanigad, verses 23-24, | 
layayoga$ cittalayah kotiSah parikirttitab/ — 
gacchans tigthan svapan bhurījan dhyāyen nigkalam i$varam// 
sa eva layayogah syēt / 


14. 





kfīvā tu táluni / 
win ver anāhatam // 
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arises the breathing soul becomes motionless. When the layayoga is achieved 
the joy of self-realisation can be attained’. 

The human body is formed like this universe. Like this universe which is 
a creation from the strength of brahman, the human body also contains stars, 
planets, gods, prakrti, purusa, fourteen worlds, pilgrims and holy places. By 
the knowledge of body the knowledge of brahman can be acquired. After 
getting the knowledge of human body with its power, dissolution of prakrti 
with purusa by the practice of yoga is layayoga. The purusa remains at 
sahasrāra and the kundalini, or prakrti remains asleep at ādhārapadma. It 
is due to its unconsciousness that the creation in this world takes place. 
Wakening of the kundalini power by the practice of yoga and then crossing of 
six circles and three knots, and at last after reaching the sahasrára, mixture of 
the kundalini with supreme Siva is layayoga. The description of layayoga is 
available in the Yogarājopanisad, Yogašikhopanisad, Yogatattvopanisad and 
Yogakundalyüpanisad. |t is mentioned in the Yogardjopanisad that "Krsņa- 
dvaipāyana and other sages attained layayoga after dissolving their mind in the 
nine circles.”!* 

"The yogi should sit insiddhāsana style with vaisnavi mudrā and hear the 
sound (náda). Atthe beginning of this practice different types of sound are 
heard. At first the sound of nāda imitates the sound of waterfall, cloud and ocean 
and at the end the sound of bee, lute and flute can be heard. At the medium 
stage the náda like the sound of bell can be heard. By continuous hearing of nada, 
the mind dissolves into it. Such a mind never gets attached to the worldly 
desires. This state of mind attains brahman. This stage is the supreme feet of 
Lord Visņu. Gradually thesound stops andthe mind and soul dissolves in 
brahman. Thus it attains cmancipation." There is no Asana equal to the 
siddhásana, no bala equal to kumbhaka, no mudra equal to khecarī and the 
search of náda is the only means for the dissolution of the mind.!? 





15. Yogašikhopanigad, 1/135-136, 


tad aikye sidhite brahmamš cittam yati vilinatām / 

pavanah sthairyam Āyāti layayogodaye sati // 

layāt samprüpyate saukhyam svátmáünandam param padam / 
Yogarājopani$ 


krsņadvaipāyanādyais tu sādhito layasamjfitah / 
navasy eva cakregu layam krtvà mahütmabhih // 
17. Nūdabindūpani$ad, 33-50, 


18. Sivasamhità 5.45, 
is ket gamang ara ‘en ara ngana Il 


16. 
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Kundalini]. 

The kundalini power covers the path of brahman. It remains asleep at the 
door of brahman where the sage prays with a purified mind. According 
to the Advayatārakopanisad, “In the susumnā there is a very minute kundalini 
power like a lustrous golden thread. When it is seen by the mind, all sins of a 
man disappear and he becomes emancipated'"-'? Kundalini power is lustrous 
and very minute like the fibre of the lotus-stalk, It lies on the brahman-hole 
in a folding style.*° “The kundalini lies at the mūlādhāra in three circles 
having the form like snake. So longit lies down, thecreature remains ignorant 
as the animals"?! 


Kundalini is the repository of all types of yoga. If kundalini is not stirred up 
all actions become fruitless. Where is the residence of kundalini? What does it 
do ? It is described in the Saundaryalahari—The nectar, oozing out of the 
last point of the pair of feet, is sprinkled in the universe. After preaching the 
knowledge of supreme among people, the self attains its own place. Then 
making the own self like a snake it sleeps in the depth of the kulakunda".*? 


The soul resides in a body as a symbol andit is the representative of 
brahman. The nature of this soul that discharges function upto the stage 
of spiritual thought, is named as kuņdalinī. This kuņdalinī leads the human 
being with its individual form. When it conducts and guides the whole of 
this universe, it is known as mahükundgalini. This kundalini remains asleep 
among the common people ; the person desirous of salvation, makes the mind 
and body purified by practising yoga and awakes the kuņdalinī-power by 
prāņāyāma. This kuņdalinī should be stirred up with rigorous practice till it 
ascends the susumnā. When this power ascends up after perforating three 





19. Advayatürakopanigad, 1, 
tanmadhye taditkotisamānākāntyā mfņālasūtravat sūk$māngī 
kundaliniti prasiddhāsti tim dpstvā manasaiva narah 
sarvapāpavināšadvārā mukto bhavati. 

20. Yogakundalyupanigad, 1/82-83, 
aktih kuņdalinī nāma visatantunibhā Šubhā / 
mūlakandam phaņāgreņa drstvā kamalakandavat // 
mukhena puccham samgfhya brahmarandhrasamanvità / 


21. Gherandasamhità, 3/49-51, 
22. Saundaryalahari, 10. 





54 UPANISADYOGA AND PATANJALAYOGA—A COMPARATIVE APPROACH 


knots and six circles, the devotee can realise more and more understanding, 
strength and joy. When the  kundalini reaches sahasrāra, it stops its 
advancement. Here Siva and Sakti unites.?? This kundalini controls all 
the thousands of veins in the body by six circles. 


According to the upanisads, there are seventytwo thousands of veins in 
human body of which ten are principal. These are as follows : idi, pingalā, 
sugumnā, gāndhārī, hastijihvā, pūsā, yašasvinī, alambusá, kuhū and šamkhinī. 
It is said in the Ksurikopanisad that ‘the veins are of red, black, white and brown 
colours’. According to the Bhdvanopanisad there are fourteen principal 
veins connected with fourteen gods. There are descriptions of ten principal 
veins and their place in the Yogacüdámanyupanisad. "Idā is placed in the left 
part of the body, pingala at the right and susumnā is placed between these two. 
Gāndhārī is in the left eye, hastijihvā in the right ; pūsā in the right ear, and in 
the left ear yašasvinī. Alambusā remains in mouth, kuhū at the penis and 
šamkhinī at mülàdhára".** The Jābāladaršanopanisad describes fourteen 
principal veins elaborately.*5 


Samkara is the god of susumnā, Visņu of idā, Brahmā is of pingalā, 
sarasvati of Virāt, Pūsā of pūsā vein, Vāyu of varuņā, Bhāskara of yaSasvini, 
Varuna of hastijihva, Varunain the form of water of alambusá, Ksudhà of 
kuhü, Moon of šamkhinī, Prajápati of payasvinī and Agni of vi$vodari.'* 

The two veins gāndhārī and hastijihvā are situated in two eyes, pūsā and 
alambusa in two ears, the great vein Sir is situated at the centre of the two eye- 
brows. The vein višvodarī devours four types of food. Sarasvatī reaches till 
the end of the tongue. Rākā drinks the water of the vein. The face of 
šamkhinī moves downwards. Three veins having down-motion from navel 
remain downwards. By kuhū easement of stool is performed and by vāruņī 
the urine. The vein called citra discharges semen.?” 

The ida and piñgalá get united above the centre of the eye-brows. The 
sugumnā also mingles there. Thus this place is called triveni, i.e., the meeting 
place of the three. These three veins are called Ganga, Yamuna and Sarasvati, 





23. Yogakundalyupanigad, 1/67-75, 

24. Yogacūģšmaņyupani$ad, 16-22. 

25. Jübüladar$anopanisad, 4/5-10, 13-23. 
26. Ibid., 4/35-39, 


27. Varāhopanigad, 5/22-28, 
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The man who makes his own soul to take bath in that triveni by the power of 
austerity can easily attain emancipātion. 

The three veins idá, piügalà and susumnā start from mūlādhāra. There 
lies the path of breathing soul. The six circles lie inside the minute and illumi- 


nating susumnā. This su$sumnā is the best pilgrimage, supreme prayer, 
absolute meditation and ultimate resort. 


Description of Satcakra. 

The idà and pingalā, in the long path from the spot of their origin 
to destination, unite with each other at the outside of the backbone at five places. 
In the places of their meeting there are six circles in the susumnā inside the back- 
bone. The six circles are as follows— 

1. mūlādhāra, 2. svādhisthāna, 3. maņipūra, 4. anāhata, 5. 
visuddha, 6. Ajaa. 


Mūlādhāra Cakra. 

The mūlādhāra cakra lies between the testicle and penis. It is the place of 
Šiva in the form of beings. In this very place resides the absolute strength 
kundalini. The mūlādhāra circle is triangular. This cakra is also known as 
brahma cakra?*?, There is the base of kāmarūpa who gracefully fulfills all 
desires. There is a lotus with four petals in the mūlādhāra cakra. In these 
four petals four letters are written—vam, šam, sam sam, Lam is the seed of this 
circle. Ganesa is its god. Its strength is dākinī and the presiding deity is 
Brahmā. At the centre of this triangle and at the bottom of the backbone 
there is a penis like the bud of a flower. There is a rift in it which is called the 
mouth of sugumnā, 

By meditating upon this müládhára cakra all yogic achievements can be 


attained. 


28. Yogašikhopanigad, 6 |45, 

susumnaiva param tirtham susumnaiva paro japah / 

sugumnaiva param dhyánam susumnaiva para gatih // 
29. Yogarájopanisad, 5, 

prathamam brahmacakram syāt trirávrttam bhagākrti / 
30. comae 1/171, 

tad etat kāmarūpākbyam pitham EUNTES 
Saubhāgylakgmyupanigad, 20, 
tatrajva kámarüpapitham sarvam kāmapradam bhavati, 
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Svādhisthāna Cakra. 

At the root of penis and above the mūlādhāra cakra there lies the 
svādhisthāna cakra. It consists of six petals.? Four fingers above the fire- 
place and four fingers below the penis there lies the soul with the sound sva.* 
In the petals of this cakra the words bam, bham, mam, yam, ham, lam, 
are serially written. Its strength is rükini and the presiding deity is Visnu. Tt 
represents the theory of rasa and it is connected with bhuva loka. 


Manipüra Cakra. 

This cakra is placed at navel. It is therefore called by the name nābhi 
cakra." The whole of the universe is situated in it. It is shaped like the 
serpent. Manipüra cakra has ten petals of lotus. In each of the petal dam, 
dham, nam, tam, tham, dam, dham, nam, pam, pham letters are serially 
inscribed. It represents the theory of Agni. Lord Rudra is its presiding deity. 
It leads the samina wind.*5 The virtue and vice is controlled here. 


Anühata Cakra. 


It is situated in heart. It consists of twelve petals,** and represents the 
theory of Vayu. God Rudra is its presiding deity. One of its corners resembles 
the tree which is known as wish-fulfilling tree. Above the vāņalinga there is a 
minute rift wherethere is a white lotus. Here the devotee prays to his own deity. 
According to the Šivasāratantra, it is the place where anühata sound can 





31. Yogašikhopanisad, 1/171, 

svādhi$thānāhvayam cakram libgamüle 8agasrake. 

Cf. also Yogakundalyupanigad, 3/10, 

and Dhyünabindüpanigad, 48, 

and Saubhāgyalak$myupani$ad, 20. 
32. Dhyēnabindūpani$šad, 47, 

caturasram upāryāgner àdho medhát pratisthitam / 

svašabdena bhavet pranah svidhisthdnam tadāšrayam // 
33. Yogarüjopanisad, 9, 

tftlyam nābhicakram syāt tanmadhye tu jagat sthitam. 
34. YogaSikhopanisad, 1/172, 

nAbhideSe sthitam cakram dasārām man ipūrakam. 
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be heard. "This sound is physically the brahman himself. The omkāra is 
exposed here. The heart is the place of residence of breathing soul.?? 


Višuddha Cakra. 


Višuddha cakra remains at the neck (viSuddhih kanthamüle). Its lotus 
has sixteen petals. It is connected with the theory of Akasa (sky). The vein ida 
is at the left of this circle, the pingala at right and susumnā at the centre. 
If the pure lustre is prayed here all types of success can be achieved.™ 
The Saubhdgyalak smyupanisad describes that the kantha cakra is measured four 
fingers. Through its meditation the knowledge of anāhata sound can be got 
and all types of fulfilment is made.” 


Ajūā Cakra. 

The place of ājūā cakra is also called brahmarandhra cakra or nirvána 
cakra.*? There is a perforation in it like the rift of a needle. The form of flame 
with smoke is to be thought there. Ājūā cakra has two petals. Its presiding 
deities are Brahmā, Visņu, and Rudra. The lustre of this cakra is brighter than 
the united lustre of the sun and the moon. On meditating here the devotees 
obtain the knowledge of the order of the supreme brahman, and thus it is named 
as ājīā cakra. As the idi, pingalā and susumnā unite together at this spot, it 
is also called triveņī. By meditating upon this cakra, self-satisfaction can be 
attained and the mind can be brought under control. 


Sahasrāra. 
In the great path of brahmarandhra and above the ājūā cakra there is a 


37. Ibid., 23, hrdi prünah sthitah. 
38. Yogarüjopanisad, 16-17, 
aStamam brahmarandhram syāt param nirvāņasūcakam / 
tam dhyātvā sGtikigramam dhümüküram vimucyate / / 
tac ca jālandhāram jāeyam moksadam nilacetasam / 
39. SaubhügyalaksmyupaniBad, 20, 
Ājūācakram a$tamām brahmarandhram nirvāņacakram tatra 
sücikügrahetaram dhūmrašikhākāram dhyūyet tatra 
jālandhārapītham mokgapradam bhavatīti parabrahmacakram. 
40. YogaSikhopanigad, 1/175, 
ājāā n&ma bhruvor madhye dvidalam cakram uttamam. 
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cakra consisting of thousand petals", By the striking of fire and breathing 
soul the kundalini awakes and goes up. It crosses the knots of Brahma, Visnu 
and Rudra and the six circles and at last reaches the sahasrāra. Here the 
strength in the form of kuņģalinī unites with Siva and thus produces joy*?, 
Sahasrūra is the place where brahman, the creator of this universe resides. 
The presiding deity of this cakra is brahman. It represents the universe. 

A scholar writes about the realisation of a person at sahasrāra thus : 
"And corrects the number of petals of the lotus in the head. Which he says is 
not a thousand asthe book of this yoga say “but exactly 960.” ‘Thousand’ is 
here only a symbol of magnitude." 

Besides the above there are descriptions of three more circles in the 
upanisads. These are—tālukā cakra, bhrü cakra and ākāša cakra. 

The upanisads say that there are four sacred places in a human body. 
These are 1. kāmapītha, 2. udyānapītha, 3. jālandharapītha, 4. pūrņagiripītha. 

Kāmapītha is situated in the mūlādhāra cakra. The other three holy 
places have got controversial position. According to the Yogarājopanisad and 
Saubhāgyalaksmyupanisad, udyanapitha is situated in svādhisthāna cakra ; 
but the Yogasikhopanisad directs its place in ājīā cakra. Similarly, according 
to some upanisads, jālandharapītha is in the ājñā cakra, but according to some 
others, it is in the višuddha cakra.** 


Hathayoga. — 

Hathayoga is the unification of the sun and the moon. The breath of 
life comes out from navel and goes upto twelve fingers’ distance from the fore- 
part of the nose. The breath again comes into the navel, This is the natural 





41. Yogacūģāmaņyupanigad, 6, 
sahasradalasamkhyātam brahmarandhre māhāpathe, 
42. Varāhopanisad, 5/64-66, 
merumadhyagatà devāš calanti merucālanāt / 
ādau samjiyate kSipram vedho'sya brahmagranthitah // 
brahmagranthim tato bhitvā viSnugranthig bhinaty asau / 
rudragranthim tato bhitvā chitvā mohamalam tathā // 
43, The Serpent Power, p. 7. | 
44. Ct. Jābaladaršanopanigad, 4/48-56. 
45. YogaSikhopanisad, 1/133, ki wp a 
hakArena tu süryah syāt thakürenendur ucyate / Za i uiam. 
süry&candramasor aikyam hatha ity abhidhtyate // ug Used Anz 20x 
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course of breathing. The yogi controls his breathing through the practice of 
pranayama and gradually the breath stops to come out of the nose and the 
breathing continues its movement in susumnā.** 


‘Ha’ stands for the sun, and ‘tha’ for the moon. Thus the two veins ida 
and pingālā existing at the tip of right and left nose respectively represent it. 
Inhalation of air is ‘ha’ and exhalation is ‘tha’. Equilibrium of the sun and the 
moon is known as hathayoga. 

"After basing on the material body the hatha devotee performs yogic exer- 
cises and pránáyáma by which he controls the breathing and extends influence 
over subtle body. Thus he unifies himself with the lustrous form. This is 
called by the name mahibodha. 4? 


The meditation of hathayoga is called jyotirdhyāna and the hathayoga 
performed by blockade of soul is named as mahābodha trance. 


The Yogatattvopanisad and the Vardhopanisad also describe hathayoga 
where it is said that hathayoga is connected with eight different parts of the 
following types :—yama, niyama, üsana, prāņāyāma, pratyāhāra, dhāraņā, 
dhyāna and samādhi.** 

Yama. 

The intellectuals say that indifference to the body and sense-organs is yama. 
Conquest of cold, hot, food and sleep, as well as peace, motionlessness and 
controlling over this worldly sense-organs is yama.® Yama is controlling of 
the sense-organs with the knowledge that all these things are brahman. Tt 
should be practised again and again.*? The following ten divisions of yama are 
mentioned in the upanisads—ahimsá, satya, asteya, brahmacarya, daya, árjava, 
ksamā, dhrti, mitāhāra and $auca.^* 





46. Cf. Šrīmadbhagavadgītā, 5/27. 
47, Yogapradipa, p. 14, 
pithasatkarmamudrábhir badhavedhaprabhedakaih / 
Švāsaprašvāsaviechedair hathayogo nigadyate // 
Varāhopanisad, 5/10. 
Maņdalabrāhmanopani$ad, 1/1, 
Šītosnāhāravijayah sarvadā Šāntir niScalatvam visayendriyanigraha$ caite yamāh. 
50. Tcjobindūpanisad, 1/17, 
sarvam brahmeti vai jāānād indriyagramasamyamah / 
yamo'yam iti sāņprokto'bhyasanīyo muhurmuhuh // 
$1. Jābāladaršanopanigad, 1/6, Varāhopanigad, 5/12, Sándilyopanisad, 1/1. 
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Ahimsa. 

It is ahimsā, non-violence when all the creatures of this world are not 
tortured by mind, words, deeds and by force.** That is called violence when 
other is persecuted physically, mentally or by words beyond the jurisdiction of 
the prescription of the vedas. The soul can prevail everywhere ; it can not be 
chopped or snatched. Such a realisation in mind is called ahimsā by the sages 
and the vedāntists.** 


Satya. 

The meaning of satya, truth is to speak accurately for mental, physical and 
functional benefit of living beings?*, After seeing, hearing, and taking scent by 
the sense-organs, utterance of the same accordingly is truth. There is nothing 
truth beyond this. According to the vedāntists, there is nothing truth excepting 
brahman.55 


Asteya, 

Asteya is complete avoidance of stealing. Not only the stealing of 
property is known as proper stealing, but addiction and greed also is nothing 
butstealing. Thetendency of anger or lust at any matter is steya and avoidance 


ofthe same is asteya. 
The wise men say that besides the supreme soul there is nothing for the 


self. This type of realisation is asteya.** 


Brahmacarya. 

Avoidance of copulation in all respects and all stages by mind, words, physic 
and deeds is known as brahmacarya."  Forsaking of the company of wife 
physically, mentally and intutively and intercourse with her during the period of 


52. $ündilyopanisad, 1/1, 
tatrāhimsā nima manovükküyakarmabhih sarvabhütesu 
sarvadā klešajananam. 
53. JübüladarSanopanisad, 1/6-7. 
54, Šāņģilyopanigad, 1/1, 
satyam nàma mānovākkāyakarmabhir bhūtahitayathārthābhibhāgaņam. 
55. Jābāladaršanopanigad, 1/9-10, 
Ibid., 1/11-12. | 
Sandilyopanisad, 1/1, brahmacaryam nāma sarvávasthásu 


3$! 
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menstruation is termed brahmacarya. Attachment of this self-willed mind to 
the prayer of brahman is the best way of brahmacarya. In the Prasnopanisad 
also deliberations on brahmacarya are found.? In the Yogaydjfavalkya 
it is said that service unto preceptor with a respectful mind is brahmacarya and 
leaving aside all types of copulation is also brahmacarya.” Copulation is said 
to be of eight types—remembrance of woman with a lustful attitude, the act of 
describing her, playing with woman, observation of woman with full of lust, 
talking with her privately, resolution of getting the object of enjoyment, 
endeavour to attain the object and accomplishment of action.*! 

On the whole brahmacarya is to get the knowledge of the vedas by 
controlling semen and finally union with ever-joyous brahman. Semen has the 
celestial strength. By this strength one can have the knowledge of brahman. 


Daya. 

At the disaster of living beings sympathetic consideration to remove the 
sorrow by men is called daya. Compassion to all animals is dayā,** Equal 
treatment with the creatures mentally, physically and in words is dayā.** The 
kind persons are sorry not only for the disaster of their relatives, but even at the 
danger of enemies they feel so. 


Árjava. 
That is called ārjava when there is equal attitude among son, friend, wife, 





58. Jābāladaršanopanigad, 1/13-14, 
kāyena vācā manāsā strīņēm parivivarjanam / 
rtau bhüryüm tadi svasya hrahmacaryam tad ucyate // 
brahmabhüve manaSciram brahmacaryam parantapa // 
59. Pra$nopanisad, 1/13, 
brahmacaryam evaitad yad rátrau ratya samyujyante, 
60. Yogayājūavalkya, 1/54, 1/58 etc. 
61. Daksasmfti, 7/31-32, 
brahmacaryam sadā raksed astadhā lakķaņup prthak / 
smaranam kirtanam kelih preksaDam guhyabhásanam // 
samkalpo'dhyavasáya$ ca kriyüniv[ttir eva ca / 
etan maithunam astáñgam pravadanti man;$iņah / 
62. Sandilyopanisad, 1/1, 
daya nama sarvabhütesu sarvatránugrahah, 
Jübáladarsanopanisad, MIS, 
svātmavat sarvabhütegu kāyena manasā gira / 
anujñá ya daya saiva proktā vedántavedibhib // 
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enemy and the self. It is equality of mind, words, works and body which 
are maintained by those persons who are engaged in the deeds as prescribed by 


the scriptures or negativated by the scriptures.* 
Ksamā. 

Ksamàá is tolerance of appreciation or assault by all the friends 
or ſoes. 

A great power is inherent in ksamá (pardon). There is nothing in this 
world to counter this power. It is rightly said— 

"A person holding a sword of pardonin his hand cannot be overthrown 
by wicked persons. When there is no fuel, the fire itself extinguishes.” 
Dhrti. 

Dhrti is to keep the mind always unperturbed even at the loss of wealth or 


at the connection with desired friend or at his loss.*” It produces the knowledge 
of the self —I am nothing but self.** 


Mitāhāra. 
Devouring of decent and ideal food after keeping the fourth part of 
belly empty is mitáhàára.*" 


Sauca. 


The meaning of šauca is purity. It has two divisions—external and internal. 
External purity is made by soil, water etc. Mental purity is internal purity. 
This internal purity can be achieved by spiritual learning. Washing of self- 
impurity by soil or water is external purity. But attainment of the knowledge 





64. Ibid., 1/16. 
65. Sandilyopanigad, 1/1, 
ūrjāvām nama mānovākkāyakarmāņām vihitāvihitešu 
jane$u pravritau nivīttau vā ekarüpatvam. 
66. lbid., ksamá nāma priyüpriyesu sarve$u tādanapūjāneģu sahanam. 
67. Ibid., dhrtir nāmārthahānau svestabandhuviyoge tatprüptau sarvatra cctapsthüpanam. 
68. Jūbāladaršanopanigad, 1/18. | | Š 
69 I 
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that *my soul is pure' is what is called best purity. After forsaking anger, 
jealousy, egoism, lust, desire etc., internal purity can be achieved. 


Niyama. 

Niyama is an instinctive matter. According to the Trisikhibrahmanopanisad, 
"Niyama is constant addiction to the supreme soul". The upanisads 
mention ten varieties of niyama—tapa, santosa, āstikya, dāna, i$varapüjana 
(worshipping of god), siddhāntašravaņa (hearing of decisions), hrī, māti, jāpa 
and vrata,”? 


Tapa. 

Tapa is withering away of body after observing rigorous religious vows.” 
According to the Gītā, tapa is of three types—physical, mental and verbal. 
The mental tapa is sub-divided into—sattva, rajah and tamah.?* 


Santosa. 


Santosa is satisfaction with minimum achievement. That is santosa when 
there is no excess requirement for livelihood and satisfaction continues in all 
stages. In the Manusmrti santosa has been described as the root of all types 
of happiness.?5 


Astikya. 

Belicf in god is ástikya. The object can not be achieved by the devotee 
without belief in god. “Belief in the sayings of the vedas and smrtis is 
ástikya' .'* According to the Šāņ dilyopanisad, "āstikya is belief in religion 
and non-religion as described in the vedas”.77 





70. Jābaladaršanopanigad, 1/20, 
svadchamalanirmokso mfjjalābhyām mahāmune / 
yat tac chaucam bhaved bāhyam mānāšām mananam vidut / 
aham Suddhah iti jfiàna'^ Saycam āhur manisinah / / 
71. Trišikhibrāhma opanigad, 29, 
anuraktib pare tattve satatam niyamab smītab, 
72. Jābāladarfanopanigad, 2/1-2. 
73. Sündilyopanigad, 1/2, 
tatra tapo nima vidhyuktakrechracāndrāyanīdibhih — NA | 
74. Šrīmadbhāgavadgītā, 17/14-19, 
75, Manusamhitā, 4/12. 
76. Jābāladaršanopanišad, 2/6, 
77. Šāņģilyopanigad, 1/2. 
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Dāna. 


Dāna is donation, giving away of something. The act of giving wealth 
lo a sage or some other famous person is called donation. The 
Sdndilyopanisad™ describes dina in this manner. Before giving a donation 
two main things are to be kept in mind. The wealth of donation must be 
earned in a fair way. The donation should be made with a respectful mind. 


Three types of donation, such as, sāttvika, rájasika and timasika are 
mentioned in the Gitàd.*? 


Išvarapūjana, 

Worshipping of the gods like Visņu, Rudra etc, with a pleased mind 
is technically known as īšvarapūjana.*” ‘The mind devoid of aberation like 
anger, the speech free from the faults like lie and the work bereft of the wrong 
doing like malice, is worshipping of god'.*! 

Siddhāntašravaņa. 

‘Siddhantasravanam nama vedāntārthavicārah',** The Jabdladarsanopanisad™ 
describes the nature of the hearing of conclusions in the following manner— 
‘Only the soul is truth, knowledge, perpetual, extreme joy and the ultimate 
goal—knowledge of this type and believing in such knowledge is the hearing 
of siddhanta. 

Hrī. 


Hrī means bashfulness. When there is the feeling of bashfulness in mind 
after performing some work in the vedic and classical paths, it is known as hri. 


Mati. 
Mati is intelligence. The upanisads describe that belief in the works and paths 





78. Ibid. 

79. Šrīmadbhagavadgītā, 17/20-22. 

80. Šūņģilyopanigad, 1/2. 

81. Jābāladaršanopanīgad, 2/8, 
rūgādy apetam hrdayam vig adustānrtādinā / 
hirpsādirahitām karma yat tad isvarapüjanam / / 
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directed by the vedas is mati. ‘Mati is refraining from doing the works as pro- 
hibited by the vedas and keeping respect in the vedas'.** 


Japa. 

Japa is repeated practice of incantations. Japa is inclination and attachment 
to the kalpasütra, veda, dharmašāstra, purāņas and itihāsa. Japa is of two 
types, vocal and mental. Each of these two is aga in sub-divided into two 
parts. It is also said that mental prayer is the best of all prayers. When the 
prayer is meditated in mind, it is called mental prayer. The Manusmrti also 
describes the glory of japa.*^ 


Vrata. 
Regular performance of works advised in the vedas is known as Vrata. 


Asana. 

An indifferent attitude towards all things is the best āsana.** The manner 
in which a yogī sits with ease for the practice of yogic activities for a particular 
time, is called ásana.* The act of sitting motionless fora long time happily and 
thinking properly is āsana.”* The manner of practising sitting posture by 
which the body becomes fit for yoga and the mind tranquil is known as āsana.* 
The Tejobindūpanisad also ascertains the nature of āsana.”” š 


According to the Dhyānabindūpanisad the number of āsanas follow the 
number of creatures in this world. At first Siva told eightyfour lakhs of dsanas. 
Among these only cightyfour ásanas are considered best. Of these only 


Ibid., 2/10-11. 

Manusamhità, 2/85-86. 

Tri$ikhibrāhmanņopanigad, 29, 

sarvavastuny udásinabhávam sanam uttamam. 
Kunpdalintyogatattva, p. 45. 
Mantrabrahmanopanisad, 1/1, 

sukhásanavrtti$ cīrāvāsuš caivam ásananiyamo bhavati. 
Haļhayogasamhitā, 6/1, 

abhyāsād yasya deho'yam yogopayogitÁm vrajēt / 
mana$ ca sthiratām eti procyate tad ihāsanam // 
90. Tejobindüpanisad, 1/25. 
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thirtytwo ásanas are regarded beneficial for the human beings.” Diverse are 
the divisions of āsanas in the upanisads. The Trisikhibrdhmanopanisad 
describes svastikāsanā, gomukhāsana, virásana, yogāsana, padmāsana, 
baddhapadmāsana, kukkuļtāsana, mayūrāsana, uttānakūrmāsana, 
dhanurāsana, simhāsana, bhadrāsana, muktāsana, matsyendrāsana, siddhāsana, 
pašcimottānāsana, and sukhasana. The  Yogakundalyupanisad mentions two 
famous āsanas—padmāsana and vajrāsana."* According to the Dhyānabindūpa- 
nisad, there are four prominent ásanas, siddha, bhadra, simha and padma. 
The Jābāladaršanopanisad"* describes nine main ásanas. TheS dndilyopanisad 
speaks of eight primary āsanas—svastika, gomukha, padma, vira, bhadra, 
mukta, simha and mayüra. According to the Yogatattvopanisad, there are 
four main āsanas. In the Vardhopanisad there are descriptions of eleven main 
āsanas. The Ha(hayogapradipikà indicates four āsanas as famous.”! 


Prāņāvāma. 


The derivation of the term pranayama is prápa--àn--yam-r-ghan. Thus 
restraint of soul is prāņāyāma. This universe is untrue—such realisation is 
restraint of soul.” The union of prana and apana is called prāņāyāma.** 
Performance of püraka for sixteen times, kumbhaka for sixtvfour times and 
recaka for thirtytwo times constitutes the basis of prāņāyāma. When all 

mental thoughts are diffused with the thought of brahman and all other actions 


91. Gheratdasamhitā, 2/1-2, 
āsanāni samastáni yávatyo jivayonayab / 
caturašītilakgāņi Sivena kathitāni tu // 
tesüm madhye visistini sodaSonam Šatam kftam / 
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Yogakuodalyupanisad, 1/4. 
Varühopanisad, 5/15-16. 
94. Hathayogapradīpikā, 1/33-34, 
catur aSity āsanāni Sivena kathitāni ca / 
tebhyaš catugkam ādāya sārabhūtām brabimy abam / 
siddham padmam tathā bhadram siņham ceti catu$tayam // 
95, TriSikhibráhmagopanisad, 30, 
jagat sarvam idam mithyāpratīti? prénasamyamab / 
96. Šāņģilyopanisad, 1/17, 
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are stopped, that is known as prápáyáma "7 According to the Yogaydjfiavalkya, 
prāņāyāma is proper performance of recaka, püraka and kumbhaka. The 
function for conquering the soul is prāņāyāma.”” Pranayama is the posting 
of breathing soul with the help of recaka, kumbhaka and pūraka.* 

The appropriate place of prāņāyāma. 

It is mentioned in the upanisads that for the practice of prāņāyāma, a 
cottage without any rift excepting a small door is to be made. Its walls are to 
be coated with cow-dung and should be always kept clean and scented with 
incense. The cottage should be placed in not a very high ora very low place and 
should be devoid of fly and other insects. Sitting on a deer-skin in such a room 
in padmásana one should practise prāņāyāma. The prāņāyāma should be 
practised on the mountain, on the bank of river, near a vilva tree or after 
making a temple at a pleasant or sacred place of the forest! 

The time of prāņāyāma. 

The upanisads say that prāņāyāma should be practised four times a day — 
in the morning, noon, evening and midnight.!*! 

According to the upanisads, there are ten kinds of winds in a human body 
that flow through the veins. These are—prāņa, apana, samina, udāna, 
vyāna, nága, kürma, krkara, devadatta, and dhananjaya. Among these, the 
first five breathings are prominent.!? 

Place of wind and their colour. 

The breath remains in the mouth, at the centre of nose, in the umbilical 

wheel and the little fingers of feet. Apana moves at rectum, samana at navel, 





97. Tejobindūpani$ad, 1/31. 
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100. Ibid., 5/4. 

101. Šāņģilyopanigad, 1/19 ; Yogatattvopanigad, 43, 
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udāna at the neck-region and vyāna spreads throughout the body."? The 
prána moves in mouth, nose, neck, nave, little fingers of feet and at the above 
and under the kundalini. The vyānā blows at the ears, eyes, waist, nose, throat 
and thighs. The place of apāna is at the rectum, penis, buttocks, thighs, waist, 
and nave. The udàna moves at all the joints. The samāna blows through all 
the limbs of body in general and at the hands and feet in particular. The five 
winds, named nāga etc. remain at skin and at bones. 

The colour of prana is red like gem. Apana is very red, samina is as white 


as the milk of cow. Udāna is pale coloured and vyàna is lustrous like the sun- 
rays, 1" 


The function of the winds. 


Breathing, swelling and expectorating—these are the functions of prana. 
The act of killing, receiving, trying etc., are the functions of vyāna. Lifting of 
the body is performed by udāna. Samāna nourishes all the body. Apāna 
causes the stool and urine. Vomitting is produced by nāga. Kūrma closes the 
eyes. Krkara maintains the system of hunger and thirst. Dullness is made by 
devadatta. Nasal mucus is produced by dhanafjaya.!9^ 


Rules of Prāņāyāma. 
Recaka. 


That is called recaka by which the breath moves to the sky and the heart is 
made windless as well as thoughtless.!?* 


Püraka. 


The manner in which a man pulls water in mouth through a lotus stalk, 
gradual pulling of air in mouth in such a manner is known as pūraka. Pūraka 
is the realisation that 'I am brahman '.!? 





103. AmrtanüdopaniBad, 34-35, 
104. Ibid., 36-37. 
105. YogacüdámanyupaniBad, 25-26. 
106. Amrtanüdopanisad, 11, 
utksipya vàyum ākāše S$ünyam krtvà nirātmakam / 
$ūnyabhāve niyu®jtyid recakasyeti laksanam // 
107. Tejobindüpanisad, 1/32, 
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Kumbhaka. 


The characteristic of kumbhaka is neither exhalation nor inhalation nor 
even movement of body. Kumbhaka is the determined realisation that this 
self is brahman.!^* 

Prāņāyāma is divided into three categories—low, medium and high. 

Kumbhaka is of two varieties—sahita kumbhaka and kevala kumbhaka. 
Sahita kumbhaka is performed by recaka and püraka. Kevala kumbhaka is 
done without recaka and püraka. 

When a devotee attains divine grace through yoga he can attain the three 
worlds. The kundalini awakes. The body of the yogi becomes emaciated and 
light. He looks pleasant for clear vision. All the diseases forsake him and the 
fire of his belly becomes intense.?™ 

According to the Yogakundalyupanisad and Yogasikhopanisad, sahita 
kumbhaka has four divisions—süryabhedi, ujjáyi, Sitali and bhasrika."U? The 
Sandilyopanisad admits its three varieties which are ujjáyi, sītkārī and “itali. 


Süryabhed1. 

The devotee should sit in a lonely place which is holy and devoid of stone, 
water and fire. The place should be neither very high nor very low, Sitting in 
the baddhapadmāsanā in that spot the yogi should inhale the air through 
pingala vein very slowly. When the belly is filled with water, he should, after 
performing kumbhaka inhale the air slowly through idā vein. This is named 
as süryabhedi. 

By the power of this kumbhaka all the diseases of stomach disappear"! and the 
forehead becomes purified." * 


Ujjšyi. 
After closing the mouth the air should be inhaled by two holes of nose with 
a sound in such a manner as the breath gradually reaches the heart via throat, 





108. Ibid., 1/33. 
109. Šāndilyopanisad, 1/31, 
110. Yogakundalyupanigad, 1/21, 
sūryojjāyī Šitalī ca bhasrī caiva caturthika / 
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111, Yogakundalyupanigad, 1/22-26. 
YogaSikhopanisad, 1/89-92. 
112, Hafhayogasamhità, 9/22-32. 
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After performing kumbhaka as long às possible, the air should be inhaled 
through iģā. It should be practised all times during movement." 

With the help of this process the brain becomes cool, the cough of throat 
is cured and the fire of body becomes intense. 


Sirah. 


It consists in pulling of air through tongue very slowly so that the belly is 
filled up and the kumbhaka is done, and then again there is inhalation of the 
wind through two nasal holes, 

The diseases like tuberculosis, fever, thirst, liver-troubles etc., can be cured 
by it. [It is the best medicine for all types of breathing-diseases and heart- 
diseases."** 


Bhasrikā. 

The yogī should sit in padmāsana keeping the body erect and still. Then 
keeping the mouth closed, the air should be inhaled through nose. The püraka 
should be done speedily and the air must be kept within for some time. Again 
exhalation should be done speedily. In this way when fineness will be felt, 
air should be inhaled through piūgalā and after kumbhaka, recaka is to be 
performed through idi. 

By its practice burning of neck disappears, fire of belly becomes strong and 
the kuņdalinī awakes. Through its power virtues can be acquired and the sins 
are destroyed. ^ 


Result of prāņāyāma. 

Mental broadness, self-progress and cure of diseases are possible through 
pránáyüma. According to the Fogacūdāmaņyupanisad, 'prāņāyāma is the 
fire for the sinful fuel and like a bridge to cross over the ocean of this 
113. Yogakundalyupanisad, 1/26-27, 

mukhag samyamya nādībhyām Ak[$ya pavanam $analb / 

yathà Iegati kagļhāt tu h[dayávadhi sasvanam / 

pürvsvat kumbhayet prāņam recayed idaya punah // 
114. Gherspdasamhità, 5/73, 

Haļhayogāsāamhitā, 9/37-38, 
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The Amrtanādopanisad says “as the useless part of gold and other metals is 
destroyed by fire similarly the prāņāyāma removes the sins acquired through 
sensce-organs". With the help of prāņāyāma the veins become purified, the 
body becomes light, the three worlds can be known, the wind can be kept 
in body and desire and happiness can be achieved. 


Pratyāhāra. 

Yogī's crookedness of mind is removed through pratyāhāra. Restraint of 
the sense-organs in their function is known as pratyāhāra. Various divisions of 
pratyāhāra is mentioned in the Šāndilyopanisad. 

Dhāraņā. 

Tolerance comes from dhāraņā. Dhāraņā is a clear idea about mental 
quiet nāture.!!? With the help of dhāraņā men can at case cross this universe. 
The mind is the source of all desires, hence the dissolution of mind in soul and 
realisation of the supreme soul is dhāraņā. 


Dhyāna. 

'I am that consciousness' — such a thinking is dhyāna, i.c., meditation. The 
realisation that there is only consciousness in the whole body is known 
as dhyāna. 

Dhyāna is of two varieties—saguņa dhyána and nirguna dhyāna. Medita- 
tion of some image of god is saguna dhyána. But meditation of the nature of 
soul is nirguna dhyāna. Through nirguna dhyāna one may attain profound 
meditation. He, who can meditate the conscious, lustrous, undecaying 
brahman which remains at the centre of the heart, which has a round shape like 
the kadamba flower and which is the ultimate, perpetual, joyful, universal and 
beyond imagination, may become emancipated. 


Samadhi. 
The state of mind which begins at dhāraņā attains fulfilment in samādhi. 
Samadhi is the assured understanding of unification between individual soul and 
supreme soul,'!7 When the individual soul andthe supreme soul unify, all the 
116. Trišikhibrāhmatopanigad, 31, 
117. Jābāladarfanopanigad, 10/1, 


athàtab sampravaksyami samādhi bbavanāšanam / 
samādhi sa®vid utpaiti? parajīvaikatām prati / / 
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desires get destructed and this state is called samādhi. The act of forgetting 
dhyāna totally is known as samādhi.'!* After forsaking the meditator and the 
meditation and even keeping aside the object to be meditated, the mind should 
be kept motionless like the erect flame of lamp in a windless place ; thisis what 
is known as samādhi. 

Savikalpa samüdhi and nirvikalpa samadhi—these are the two divisions of 
samādhi. Savikalpa samādhi is again divided into two—dr$yünuviddha and 
šabdānuviddha. 

After dissolution in profound meditation a devotee achieves the power of 
giving up this human body at his desire. Then he gets rid ofthe cycle of rebirth. 
The mind of the meditated devotee can move everywhere and there he can unite 
himself with brahman. All the doubts of yogi get end, the knots of heart open 
and all the works decay. 


Rājayoga. 

There are four divisions of heart—mind, intelligence, inner heart and 
egoism. The mind is the root of the creation, preservation and dissolution 
ofthis universe. Rājayoga is the manifestation of own nature after conquering 
this mind with reasoning.™* 

According to the Yogasikhopanisad, in the mahāksetra which exists at the 
centre of vagina, there is blood of life like the japā-fower. Here remains the 
mystery of the goddess in secret. The union between raja and retas is called 
rajayoga. 

Rājayoga is the greatest of all the yogas, It is connected only with mental 
power. The main object of practising rājayoga is to unfold the mystery of 
ātman and also to rouse the power hidden in all the individual self. Through 
rājayoga one can achieve such power by which all other powers can be subdued. 

“The mind is the cause of bondage as well as emancipation of the creatures. 
The impure mind drags a man downwards and binds him ; but the pure mind 
pulls him upwards and makes him free"''*, The meditation of rājayoga is called 
brahmadhy4na and its samādhi is termed as nirvikalpa samādhi. After going 
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through the rājayoga successfully, one needs no performance of physical 
exercises of hathayoga.'?! The texts on yoga mention sixteen parts of the 
rājayoga. According to the Gheraņdasamhitā, the mind should be 
concentrated to brahman by practising manomūrcchā kumbhaka. Thus the 
union with the supreme soul is rājayoga. The Šivasamhitā mentions rājayoga. 
The rájayoga can not be performed without hathayoga and vice versa. The 
devotee, therefore, is involved in hathayoga. The Rājayogarahasya says that 
neither this world, nor nights, nor anything is beautiful without rājayoga ;!** 
that is, nothingness prevails everywhere without rájayoga. There lies the 
greatness of rājayoga that all other yogas rest in it. 


Dhyānayoga. 

The Šverāsvataropanisad mentions the name of dhyānayoga, but it does not 
describe its nature. Having seated in a holy and lonely place, thinking of god 
with concentrated mind keeping aside the thought of this universe is known as 
dhyánayoga. The Dhyānabindūpanisad!*? says "in case there are heaped 
up sins measuring a mountain, those can be destroyed by dhyānayoga ; but it 
becomes impossible by other ways." The Gherandasamhita describes dhyāna- 
yoga in the following manner: “Before performance of šāmbhavī mudra 
the yogi should see his own soul, next he should see brahman in the form of 
bindu and concentrate his mind in it. He is to place his soul in the sky 
of brahmaloka which is placed in the head ; then he should dissolve that 
sky in the soul, and the soul in the supreme soul. In this way the individual soul 
becomes free from bondage. This is dhyānayoga.” 

The Yogapradīpa divides dhyānayoga into na$vara and ana$vara. Našvara 
means temporary and anašvara dhyānayoga is permanent. 

Astangayoga. 

As this yoga is connected with eight different limbs of yoga, it has been 

named as such. The eight limbs are as follows— 
yama, niyama, ásana, pránüyüma, pratyáhára, dhāraņā, dhyana and samādhi. 
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Tarka. 

Tarka is argument in favour of the vedas.'** 

This yoga provides one with celestial wealth. By this yoga fulfilment can 
be achieved in different sides in this world and after death union with god is 
possible. It acts as a bridge for crossing this ocean of universe by men. The 
illusion of happiness and sorrow is removed and all the sins are destroyed by it. 


Tārakayoga. 


He, who rescues the men from the sins of birth, decrepitude and death of 
this world, is known as tāraka brahma. The division between the creatures and 
god is apparent only for delusion ; in fact, there is no distinction. With this 
knowledge after negating all other things, when there remains only one thing, 
that is called undivided brahman'?*, That is known as tārakayoga when there 
appears the lustre in the rift remaining above and between the eyebrows!*. 
Fixing the sight above the eyebrows when the lustre can be seen there that is 
termed as tārakayoga. This tārakayoga emancipates both the preceptor and 
disciple from this ocean of universe. At the appearance of emancipator, i, e. 
when the kundalini awakes with a view to emancipating the devotee from this 
world, the individual soul unites with it and thus it is called taraka. Türaka- 
yoga may be achieved in three ways—bāhyalaksya, madhyalaksya, and 
antarlaksya. 


Amanaskayoga. 
The great lustre remains above the centre of palate. On seeing that lustre 


the superhuman power can be achieved. This is amanaskayoga'*?, The form- 
less thing is amanaska. [ts aim is only the great lustre remaining at the centre 
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of palate." When the power of insight grows in the mind of the devotee, all 
types of thoughts disappear from his mind and then only the šāmbhavī mudrā 
can be practised. Amanaska is always connected with šāmbhavī mudra. The 
devotee sees his own self in brahman who moves in the cave of his heart and after 
knowing brahman with certainty, the devotee feels the restless condition of his 
mind. By amanaskayoga the sense-organs are destroyed and the motionless 
brahman can be attained. Then the devotee becomes motionless for his breath- 
less condition and all the desires of his mind disappear. Devoid of 
external and internal affairs, the devotee gets profound meditation and he 
dissolves in supreme soul. Thus after the destruction of sense-organs, the mind 
also gets destroyed and it is called amanaska sthiti 12 

Amanaskayoga is also known as rájayoga. The yoga which helps to unite 
the individual self with the lustrous, unoozing brahman, is known as 
rājayoga. With the help of this yoga the kundalini awakes and after 
traversing the six circles it reaches sahasrára where Siva can be realised. 

Amanaskayoga promotes immortality, it is devoid of all types of sin. 
It gives pleasure to the yogi and it is the best of all the arts.!* 
The seven grounds of yoga. 


The Mahopanisad and Varāhopanisad describe seven grounds of yoga. 
The realisation that can be experienced through these seven grounds is known 
as knowledge. The salvation arising from these seven grounds is known as 
jüeya, to be known. These seven grounds are as follows—1. šubhecchā, 
2. vicáranà, 3. tanumānasī, 4. sattvāpatti, 5. asamsakti, 6. padārthabhāvanā 
and 7. turyagá.'* These seven grounds are also described in the Yogavdsistha. 
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The four stages of yoga have been described in the Yogatattvopanisad and 
Varāhopanisad. The stages are árambha, ghata, paricaya and nispatti. 


Arambhāvastbā. 
Leaving aside the outer actions by mind, words and body, performance of 
internal deeds for knowing the nature of soul is the starting stage of yoga.!*? 


Ghatāvasthā, 

The breathing soul enters into susumnā ; then it crosses the knots of 
Brahmā, Visnu and Rudra and goes upward. This stability of breathing soul 
in body is known as ghatüvasthá!?*. It isa stage by which prana, apana, mind, 
intelligence, individual soul and supreme soul get united together without any 
opposition. 


Paricayāvasthā, 

That condition is known as paricaya when the body is neither alive 
nor dead and in this condition the breathing soul becomes motionless in the 
sky of sahasrdra,?*4 


Nispattyavasthā. 

In this fourth stage the yogi attains the state of emancipation in living. It 
isan easy yoga. In this stage the difference of individual soul and supreme soul 
disappears at ease.!*5 

To know the nature of átman many obstacles are to be crossed and to be 
advanced forward. The yogi can not reach his target by one chance ; but he 
is to cross the stairs onc after another. 


Performance of yoga according to the upanisad. 

The union of individual soul and supreme soul is termed as yoga in the 
upanisad. The ways and means by which the attainment of thesupreme soul 
is possible have been named as yoga. The Saubhāgyalaksmyupanisad and 
the Trisikhibrühmanopanisad say that yoga can be obtained by yoga itself. 
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The parā vidyā can be mastered by truth, austerity and brahmacarya.!?* 
Sama, vicāra, santosa and satsanga—these four are called the door-keepers of 
emancipation. To make oneself free from the bondage of this world one should 
enhance one's prudence by study, penance and good company.” The 
supreme brahman can be obtained by tapa, dama and karma.'?* The devotee, 
devoid of all demerits attains brahman remaining in his own body in the form 
of lustre through truthfulness, austerity and observance of brahmacarya.!% 
According to the Kathopanisad, he who performs sacrifice, donation and study, 
can get salvation. The Brhaddranyakopanisad says that brahman is to be 
obtained through $ravapa, manana and nididhydsana. 





136. Püéupatabrahmopanisad, 22, 
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CHAPTER V 


THE NATURE OF YOGA AND PERFORMANCE : 
PĀTANJALA 
The Yogasütra of Patanjali describes two types of yoga for restraining the 
actions of mind—samprajūāta yoga and asamprajūāta yoga. 


Samprajüata yoga. 


As in the clear mirror the accurate reflection of an object is scen so also 
proper knowledge of a minute object is possible only in clear mind.! In the 
concentrated mind the tāmasika and rájasika qualities disappear and the sattva 
quality makes the mind tranquil. The samprajūāta yoga arises in this mind. 
According to the derivative meaning of samprajūāta yoga, the condition of 
mind in which the ultimate object becomes visible is known as samprājūāta 
yoga.* Like a hunter the devotee first sees the big object and then he gradually 
looks at the minute and more minute objects. Thus the samprajūāta yoga is 
divided into four sections :—vitarka, vicára, Ananda and asmita.* 


Asamprajāāta yoga. 

Asamprajūāta yoga can be achieved after samprajūāta yoga. Šo it appears 
that samprajūāta yoga is the cause of asamprajūāta yoga. Butin fact, it is not 
true. Samprajūāta yoga is yoga with a seed but asamprajnata yoga is seedless. 
Thus oneis not the cause of other. The direct cause of samprajūāta yoga 
is spiritual consciousness. At thc ultimate stage of samprajūāta yoga there 
remains sáttvika quality. But in the case of asamprajūāta yoga it disappears. 
By practising the spiritual consciousness which is the cause of virāma one may 


1. Yogavārttika, 1/41, p. 108, 
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niķšegato vigame svata eva dhyeyavastusākgātkāras tadrūpāpatiyākhyo bhavati. 
2. Ibid., 1/1, samyak prajfāyatc sēk$ātkriyāte dhyeyam asmin 
nirodhavisesarüpe yoga iti samprajfidto yogab. 
Sce also Bhojavrtti, p. 40. 
3. Yogasūtra, 1/17, 
vitarkavicārānandāsmitārūpānugamāt samprajfiátab. 
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attain the state of asamprajūāta yoga‘. In this stage there remains no idea of 
any particular form. The knowledge which arises from any action is known as 
samprajnáta. But in the asamprajūāta it does not remain in any form. Instinct 
takes birth from action and action from instinct. When the actions of mind are 
restrained, it does not amount to the restraint of instincts, because the actions 
are only the nimitta cause of instincts. The upādāna cause of the instinct is 
mind. So, in the priliminary stage of asamprajūāta yoga there remains the 
instinct even after destruction of actions. But in the final stage the instinct also 
disappears. 


Instinct is of three types—prārabdha, saūcita and āgāmī. The instinct 
which gives fruit in the present life is called prárabdha. The instinct which will 
not give fruit in this life is known as saficita. The seeds of works which are 
performed with desire are called Agami. 


When the yoga that unfolds the nature of the seer is attained, the yogi need 
not assume human form any more. Practically the instincts, saficita and 
āgāmī are destroyed. The yogi remains in his human form as long as the 
instinct prārabdha supplies its fruit. In his human life he has to do many works, 
but as there arises no desire and selfishness in his mind during working, 
the āgāmī instinct does not originate, The asamprajūāta yoga which is framed 
with all types of restraint is called nirbija yoga. Nirbīja is total restraint of the 
sced of sufferings from ignorance, troubles, work with desire and living the full 
length of life.^ Dr. Radhakrishnan says, "A distinction is made between the 
state of samādhi possessing the seed of future life (sabīja samādhi) and that in 
which it is absent (nirbija samádhi)'*.* 


Asamprajūāta yoga has two divisions—upāyapratyaya and bhāvapratyaya.” 
This division has been made in pursuance of the devotee and his accomplishment. 


Accomplishment of yoga according to Patañjali. 
Patafijali describes the performance of yoga with a view to making the 


4. Ibid., 1/18, virámapratyayábhyüsapürvah samskāra$e$o'nya!;. 
5. Tattvavaišāradī, 1/2, p. 12, 
klesasahitab karmà*ayo jātyāyurbhogabijam tasmān 
nirgata iti nirbijab. 
6. S. Radhakrishnan, Indian Philosophy, Vol. Ll, p. 360. 
7. Vyāsabhā$sya, p. 51, sa khalv ayam dvividhah upáyapratyayo bhavapratyas ca. 





80 UPANISADYOGA AND PATANJALAYOGA—A COMPARATIVE APPROACH 


mind favourable for accomplishment of yoga. These are abhyāsavairāgya", 
kriyáyoga* and astáügayoga.!" 

This division of austerity has been made by Patanjali in accordance with 
the classification of the devotees. The commentators of the Yogasūtra 
Vyasa, Vācaspati Misra and others say that abhyāsavairāgya is meant 
for those devotees who possess a tranquil state of mind ; but the other two yogas 
arc meant for those having à rising mind in them." 


Herc doubt arises if Pataūjali grants two classes of the devotces then why 
does he speak of three divisions of the accomplishment of yoga ? 

To solve this problem Vijñánabhiksu says, "The devotees have been divided 
into three classes—best, medium and ordinary. They are serially known 
by the name yogárüdha, yunjána and áruruksu.'"? The devotee belonging to 
the medium class, who are engrossed with worldly pleasure, anger, jealousy etc., 
can not succeed through the performance of abhyāsayoga, Even the devotee 
having a haphazard state of mind can think of samádhi. This is why kriyāyoga 
has been described." 


Practice and absense of worldly desire. 


It is for the best entitled, practice and absense of worldly desire have been 
prescribed. In his prior birth the devotee can accomplish five different per- 
formances of ārambha by continuous practice. He should not again practise 
yama etc., in this life. It is also said in the Garudapurāņa that as soon as 
Šišupāla remembered the practice of previous birth, hc was emancipated, In 
the Srimadbhagavadg ita it is told by Lord Krsna that practice and apathy are 
the must for restraint of mind. 





8. Yogasūtra, 1/12, abhyāsavairāgyābhyām tannirodhab. 

9. Ibid., 2/1, tapab svādhyāyešvarapraņidhānāni kriyjogab. 

10. Ibid., 2/29, yamaniyamāsanāprāņāyāmapratyāhāradhāraņā- 4 

11. Vyāsabhā$ya, p. 132, uddistasamáhitacittasya yogab katham 
vyutthitacitto'pi yogayuktah syāt. 
also cf. Tattvavaišāradi, p. 136. 

12. Yogashrasamgraha, p. 37. tatra mandamadhyomottamabhedena 
trividhā yogšdhikūriņo bhavanty āruruk$uyufijānayogīrūdhurūpāb. 

|3. Yogasütra, 2/2, samadhibbivandethab Ee. a 
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"The natural course of movement of human beings is towards the worldly 
matters. This trend can be checked by apathy, and the practice to know 
conscience unfolds the current of the knowledge of conscience."  "Vyisa 
compared the mind to the river. He said that the mind-river has two different 
lines to flow. These are the lines of attachment. These flow in different direc- 
tions—one at the internal side and the other at the external side. The first line 
is the cause of salvation ; but the second one is the cause of bondage. The first 
line of the mind-river flows towards the single aim, it deals with the internal 
affairs, and it produces practical knowledge. The second line moves towards 
various objects, having attachment to the worldly affairs, the cause of restless- 
ness of the mind and the producer of impractical knowledge, and also the 
bestower of imaginary happiness. “These two different matters arise in mind 
and again disappear. The external flow, which creates obstruction in attaining 
emancipation, may be blocked by apathy. And the internal flow becomes more 
intense through practice. In the rainy season two different actions are seen in 
the flow of river-water—one becomes the cause of sorrow to the villagers as the 
villages and towns are then submerged by water, and the other comes to the help 
of the people in the form of irrigation. The destructive activity of the flow of 
river can be checked by making dams, bridges etc. But from the helpful stream 
numbers of small canals can be made with a viewto earning more benefits, In 
the same manner the mind-river flowing towards the ocean of material world 
with more attachment can be obstructed with the help of detachment to worldly 
affairs. And the beneficial flow of salvation can be made more firm and deep- 
rooted by practice. 


Practice. - 

Patafjali says that practice is the endeavour with regard to sthiti, stability.!5 
Vyāsa and others are of opinion that prayatna means vigour and enthusiasm". 
In making the clear and elaborate definition of practice Nārāyaņatīrtha holds 
that ‘practice is enthusiastic study of spiritual matters with patience and 


—  -n n vm E 


14. Vyñsabhāşya, p. 4, © $ 

tatra vairāgyeņa visayasrotab khillkriyate vivekadaršanābtiyāsena 

vivekasrotah udgháfyate ity ubhayēdhīnaš cittavrttinirodhab 
15. Yogasūtra, 1/13, tatra sthito yatno'bhyásab. " 
16. Vyüsabhásya, p. 30, prayatnab viryam utsáhab . IE” a 
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bravery, the great service and observing the yama, niyama' etc." The 
meaning of enthusiasm is the mental determination by which the 
devotee should always keep control on the restless mind, always eager for attach- 
ment with this material world. Engagement in some work leaving aside the 
thought of possible and impossible is called bravery, Thatis known as patience 
when one engages himself in work with the determination that the work must 
be fruitful in this life or even in futurelife. To wait on the preceptor isthe great 
service. During the period of restraint the devotee must study the spiritual 
scriptures. With this process he can realise the nothingness of this world and 
he can concentrate his mind by introspection. As fire extinguishes after the 
fuel is finished, likewise the mind, dissolved in the thinking of átman, automa- 
tically disappears after restraint of all the actions. 

The primary need of practice is to make the mind firm, because when the 
mind becomes concentrated, all other sense-organs automatically follow it. The 
best state of tranquil mind is known as prašāntavāhinī. In this stage the 
mind of devotee does not get perturbed by joy and sorrow. 

Here doubt arises that human mind is always restless, and this character is 
continuing from time immemorial. In such a condition how this mind can be 
restrained 7 In case it can be checked for sometime by some process, it will 
again act according to its natural course after expiry of that period. It has been 
solved in the way that after continuous practice of penances, brahmacarya and 
respect, the mind attains a firm ground, and thus the activities of mind can 
berestrained'?, But if the practice is performed for a short or long time unmind- 
fully or without any eagerness the firm ground can not be attained", 
Vairügya. 

The attraction of mind towards worldly. objects is known as rága. The 
rival of rága is virága, non-attraction. When a devotee can understand the use- 
lessness of the material objects after study of the scriptures or by own 


—— s  — — 


17. YWogasiddhāntacandrikā, p. 16, 
utsāhasāhasadhairyādhyātmavidyādhyayanamahatsevana- 
yamaniyamády anus$thānalak$aņo'bhyāsa ity arthah, 

18. Yogasūtra, 1/14, sa tu dīrghakālanairantaryasatkārāsevito drdhabhümih. 

19. YogasiddhántacandriKá, p. 17, 


adtrghakālatve dirghakilatve'pi vicchidya vicchidya — 
sevane bhaktiêraddhitifayabhiavena layavik$epaka$āyādīnām 


ūparihāre vyutthünasamskürap 
ddhabháeur abhy&sab pbalàys na kalpsté 
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realisation, hc feels detachment to those worldly materials. This natural 
detachment is called vairāgya. As there may be natural detachment 
towards any object,so it maynot betermed as vairāgya. That may be named 
as vairāgya when the devotee feels no attraction towards the worldly affairs 
and the affairs belonging to the non-phenomenon world. This detachment can 
be obtained by means of continuous practice. There are two primary divisions 
of vairāgya—aparavairāgya and paravairāgya. After succeeding in the austerity 
of aparavairāgya one should practice paravairāgya. 


Aparavairāgya. 

Apāravairāgya is disinclination to materia! objects. Through it indifference 
is produced to the worldly material. The matters are of two types—visible 
and ānušravika, invisible. The visible objects such as, clothes, wives, sons 
are available in this world, but ānušravika matters are not available 
in this world. The knowledge of this matter, however, is obtainable from 
the scriptures like the vedas. The displeasure of the devotee towards objects 
visible or invisible, does not arise or remain in the previous birth ; or even such 
displeasure can not be obtained all at once. Itisto be practised gradually. The 
aparavairágya manifests in a gradual process. It has got four different 
stages—yatamina, vyatireka, ekendriya and vašīkāra*”. But Pataūjali did not 
mention these four stages of aparavairagya. Only the vašīkāra vairāgya has 
been referred to in the Yogasūtra*t. The description of other division of 
aparavairāgya is available in the sāmkhyašāstra which is equal to the yogašāstra. 

Now doubt arises as to why Patanjali has described only the vašīkāra 
division of aparavairāgya ? Does he not admit other divisions of 
aparavairāgya, such as, yatamána etc. ? The solution is that Patanjali has 
described vašīkāra, the last sta&e of the aparavairágya. When the last 
stage becomes successful, it is sure that the earlier stages are also crowned with 
success. This is why Pataūjali did not mention them separately, or it may be 
that he has mentioned the stairs of practising yoga in the samādhipāda for the 
best devotees. The best devotees succeed in the vahiraūga yoga in their previous 
birth. In their present life the devotees of high merit can easily obtain 


20. Tattvavaišāradi, p. 50, x 
yatamñnasarnjñá vyatirekasarnjñá ekendriyasamjāā 
vašiīkārasamjāā ceti catasrah samjñá ity āgaminah, 

21. Yogasūtra, 1/15, drsķānušravikavi$ayavit$ņasya vašikārasamjūā vairāgyam. 
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vašīkāra, the last stage of the aparavairāgya. So there is no necessity of 
coming across the primary stages of the aparavairāgya in the gradual process. 
So it may be reasonable that Patanjali did not try to describe the stages of 
yalamāna etc, 


Yatamāna. 


"The qualities of attachment etc., are known as vices ; because they make 
the mind tinged with colour. It isby the power of them that the sense-organs are 
engaged in their own objects. The endeavour of the devotee for restraint of the 
sense-organs is known as yatamána vairügya".** According to Vijūānabhiksu, 
'yatamàna is the first step of apathy. Performance of the functions of apathy 
with full knowledge is called yatamāna vairagya’.** 


Vyatireka. 

The meaning of vyatireka is distinction. The devotee controls his sense- 
organs at the beginning of his austerity. By this practice the devotee can 
control some sense-organs, i.e., his attachment to some objects disappears ; but 
still he has attachment to some other objects, i.e., heis yetto control some 
other sense-organs. When the devotee thinks in this manner and he takes 
step to control the uncontrolled sense-organs, that is called by the name 


vyatireka vairāgya. à 


Ekendriya. | 

When the sense-organs become restrained through practices, i.e., when the 
tense-organs totally withdraw themselves from this material world, still there 
remains some attachment in mind in the form of curiosity. Such a state of 
attachment is known as the apathy of one organ, because the attachment still 
remains in mind, a single sense-organ. 





22. TattVavaiSárad!, p. 50, 
rigidayah khalu ka$āyaš cittavarttinas tair indriyāņi yath&svam ` 
Vi$ayešu pravartante tan má pravarti$atendriyāņi | 
tattadvifaye$v iti tatparipácandyárambhab prayatna sā yatam&nasamjfiá, 
23. Yogavasistba, p. 51, tatra prathāmabhūmikā yatamAnasamjfià ! 
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Vašikāra, 

After succeeding in the ekendriya vairāgya one can achieve va$īkāra 
vairāgya. It is the final stage of aparavairigya. The attachment towards 
objects which arises in mind, becomes completely stopped in this stage. Here 
the devotee is not controlled by worldly materials, on the contrary, he keeps 
these under his control. So, in case the worldly objects like wife, food, drinks, 
wealth etc., and the materials belonging to the non-phenomenon world appear 
before the devotee, he should keep himself aloof from those materials, and it is 
called vašīkāra vairāgya. In this stage the devotee feels indifference to the 
material world. According to Vydsabhdsya, vašīkāra vāirāgya is finding of 
fault in the material world through prudence, and showing of heyopādeyašūnya 
vrtti towards the worldly and non-worldly  materials.** In case, the 
devotee does not go through this process of apathy, he can not achieve the ever- 
lasting indifference to the materials of world. The reason is that if he finds out 
no fault in the worldly materials, there may be remnant of attachment in his 
mind in a very minute form. And afterwards when he will come to the close 
contact of worldly materials, he may fcel attachment to them. 


Paravairügya. 

Paravairāgya comes after aparavairāgya. Though in aparavairügya the 
mind is overpowered by sattva quality, there also remains raja quality in the 
slightest form. But after practising paravairágya regularly, the vices of raja 
quality can be totally removed, and the mind becomes completely overpowered 
by sattva quality. 'Paravairágya is such an apathy by which distaste towards 
qualities is grown in mind'**, The mind becomes gradually clear and pure 
through continuous practice of conscience. And in this way apathy arises 
even at the knowledge. As such, dhyeyākāravrtti of samprajūāta samādhi 
is also restrained and the asamprajūāta samādhi which restrains all the action, 
can be obtained. The final stage of this type of condition is named as kaivalya. 
The attainment of kaivalya is the ultimate object of human life. To fulfil this 
object practice and apathy have been described, i.e., the main aim of practice 
and apathy is to attain kaivalya. 





24. Vyūsabhāfya, p. 36, divyádivyavisayasamprayoge'pi cittasya 
visayadosadarSinah prasāmkhyānabalād 
anābhogātmikā heyopādeyašūnyā vaSikürasamjfià vairāgyam. 
25, Yogasütra, 1/16, tat param purufakhyūter guņavaitījņyam, 
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Kriyüyoga. 

The practice of kriyā has been described for medium devotees. They 
engage themselves in the practice of yoga since their birth, but their mind 
is always connected with the vices of ignorance, and the mind being overpowered 
by the rájasa and tāmasa qualities makes them anxious, Such a type of 
medium devotee having a disturbed mind attains kaivalya through kriyáyoga. 
The three matters, penance, study and realisation of god come under the 
purview of kriyāyoga**. The word-meaning of kriyāyoga is the practice of yoga 
in the midst of work. By continuous practice of the works like penance etc., 
yoga becomes successful. The act of practising penances on considering both 
the accomplishment and to be accomplished as one is defined as yega.?7 


Tapa. 

Patanjali, the sütrakára did not mention the technical terminology of tapa. 
But the commentator defines tapa in the following manner—tapa is endurance 
of dvanda. Dvanda means hunger-thirst, cold-heat, place-seat as well as 
kāsthamauna and ākāramauna” etc. 

According to Nārāyaņatīrtha, tapa is the process of emaciating the body 
through starvation?? etc. 

One should practice penances as much as it causes no constitutional change 
ordisbalance. If there is constitutional disbalance, the body becomes incapable 
of performing yoga practices. Penances should be practised as much 
as it causes the body and the soul purified and the mind becomes delighted. 
Influenced by the rajas and tamas the deeds, sufferings and desires vitiate the 
mind, and it becomes purified by the grace of Agni in the form of penances. He 
who is not hermit, can not succeed in yoga."? 


Svādhyāya. 
The second item of kriyāyoga is svādhyāya. With a view to engaging the 
mind inthe path of salvation after diverting the mind from this material 
26. Ibid., 2/1, tapah svādhyāyešvarapraņidhānāni kriyhyogah. 
27. Tattvavaišāradī, p. 136, kriyaiva yogah kriyáyogah yogasādhanatvāt, 
28. Vyāsabhā$ya, p. 227, tapah dvandasahanam, dvandaš ca 
jighatsāpipāse $ito$ne sthānāsanc 
kāsģhamaunākāramaune ca 


29. Yogīsiddhāntācandrikā, p. 40, 
tapa upavāsādinā kāyašo$aņīm, 
30, Vyā$abhā$ya, p, 132, nātapasvino yogsh sidhyati, 
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world, one should pronounce the sacred incantations like praņava and study 
the scriptures dealing with salvation. This is known as svadhydya.™ 
Study of the scriptures like the upanisad, vedanta, $atarudra ctc., and 
meditation of pranava is svādhyāya?* The intended god can be obtained 
through svādhyāya.* According to Vijūānabhiksu, the devotee with the help 
of svādhyāya can see that god whom he intends to see, 


Īsvarapraņidhāna. 

After controlling the mind by penances and having the knowledge of the 
greatness of god the devotee of kriyāyoga engages himself in the realisation of 
god. Tévarapranidhiána, realisation of god is the third item of the kriyāyoga. 
According to the derivation, *'īšvare prakarsena nidhānam sarvakarmaņām"", 
the meaning of īšvarapraņidhāna is—dedication of all the deeds of individual 
self to the spiritual preceptor, supreme lord, i.e., i$varapranidhanam parama- 
gurau sārvakarmārpaņam. Thinking of god, dedication of the deeds to god, as 
well as having no desire to get the fruit of deed is known as realisation 
of god.35 

According to Vácaspati Mišra, the meaning of spiritual preceptor is god, 
and handing over of all the deeds to him is meant by realisation of god." It is 
also directed in the Srimadbhagavadgità that all the activities and penances 
are to be submitted to god for making oneself free from the bondage of all the 
good or bad works". Even in the Srimadbhdgavata it is mentioned that all 
the works are to be dedicated to god.** Thus whatever work is done by mind, 
speech and body itis to be submitted in the name of god, and that is ISvara- 
praņidhāna. 


31. Ibid., p. 227, 
svādhyāyah moksašāstrāņām adhyayanam pranavajapo và. 
32. Yogasiddhāntacandrikā, p. 49, 


svādhyāya upanisadádyüvrttih uktā ca tatraiva — 
tarudriyaprapavadi japam budhāļ / 
sattvaSuddhikaram pumsim svādhyāyam paricaksate / / 


Yogasütra, 2/44, svādihyūyād iStadevatisamprayogah. 

Yogavārttika, p. 253, i$varapragidhánag paramagurau sarvakarmārpanam, 
Vyāsabhāšya, p. 132, i$varapranidhünam sarvakriyāņām 

paramagurāv arpanim tatphālasānnyāso và. 

Tattvavaišāradī, p. 137, paramagurub bhagavān i$varab tasmin. 

. Šrīmadbhagavadgītā, 9/27-28. 

38. Šrīmadbhāgavata, 11/2/36. 
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After following the prescribed methods of isvarapranidhina one may 
succeed in samādhi”? The realisation of god directly helps in attaining 
samādhi, because, it is, as if the thought in favour of samādhi. The deep thought 
makes the body motionless and the sense-Organs inactive, and the 
knowledge gets maturity in meditation and at last it is transformed to 
samadhi. 

The kriyayoga has two types of utility—thinking of samadhi in mind and 
reduction of sufferings.“ With the help of kriyāyoga impurity withers away. 
The inserisateness and restlessness of all the internal and external sense-organs 
is impurity. Such impurity generates suffering. So if the impurity is reduced, 
the suffering reduces and the thought of samādhi ascends the mind. 


Astangayoga. 

The astángayoga is the path of austerity for the worst devotee having 
distracted mind. By continuous practice of the astāūgayoga the ignorance of 
mind gradually reduces. The lustre of knowledge through the realisation of 
qualities and self also proceeds in the same process in which the ignorance 
departs. When at the end the mind of the devotee becomes totally free 
from vices, he becomes aware of conscience and can achieve his ultimate goal. 
The devotee, though belonging to the lower level, can gradually ascend 
the highest level and achieve the state of boundless joy after following the 
astangayoga. It is therefore, we can have the description of astāigayoga in 
the upanisads, purāņas, gītā and other works of yoga. The following are the 
eight limbs of yoga—yama, niyama, āsana, prāņāyāma, pratyāhāra, dhāraņā, 
dhyāna and samādhi, 


Yama. 

*Yamanti nivartayantiti yamšh'—according to this derivation, the practice 
of yama is prohibitive. By the austcrity of yama the devotee does not engage 
himself in prohibited works. According to Pataūjali, yama has five divisions 
—ahimsi, satya, asteya, brahmacarya and aparigraha,** 





39. Yogasūtra, 2/45, samādhisiddhir īSvāraprānidbānāt. 

40. Ibid., 2/2, samādhibhāvanārthaļ klefatanükaranrtha$ ca, 
41. Ibid., 2/28, yogātgānusthānād ašuddhiksaye jūānadīptir dvivekakhyāteh. — — 
42. Ibid., 2/30, ahimsásatyüsteyabrahmacaryüparigrahà yamāķ, — "m 
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Ahimsa, 

The meaning of ahimsā is negation of malice. The work produced from 
malice, anger, infatuation and greed pains other animals. But its unusual work, 
i.e., not persecuting all other animals is ahimsā, non-violence. Ahims4 is the 
thought of non-hostility towards all the creatures. The endeavour so that no 
creature suffers by mental, verbal and physical action is what is called ahimsā. 
It is necessary to have the complete knowledge of the nature of himsá, malice, 
for the purpose of maintaining ahimsā, non-violence. The enmity done by own 
or performance of malice by other or even ratification of the hostility 
done by other is himsā. The Wyásabhásya states “tatra himsā tāvat 
krtakáritánumoditeti".^ So the devotee maintaining ahimsā does not himself 
persecute any creature nor even he instigates directly or indirectly others to do 
that job. Malice has its three divisions and each of them is again sub-divided 
into three parts with a total of nine divisions. Again each himsā divided into 
mrdu, madhya and adhimátra, makes the number twentyseven and each of these 
twentyseven variety being divided again into mrdu, madhya and adhimātra 
gets the total of cightyone division of himsā. This hims4 is innumerable when 
there comes the division of niyama, vikalpa and samuccaya, because the 
animate division is countless.** 

The reason for praising ahimsá first in the list of yama is its merit of super 
excellence. If ahimsá becomes crystal clear, the other yama and niyama can be 
easily observed. If the other directions like satya ctc., are not followed, the 
ahimsā will be vitiated by asatya etc.“ This is why ahimsā has been described 
at first. 

The commentator Vyása quotes the view of Paūcašikhācārya in support 
of his own stand—"as the brahmana seeking emancipation observes 
different vows of yama, niyama etc., at the same time he forsakes falschood, lie 
etc., he observes ahimsā in a very clear manner." Vijūānabhiksu thinks that 





43. Vyāsabhāsya, p. 220, tatráhim:A sarvathá sarvadā sarvabhūtānām anabhidrohah. 
44. Ibid., p. 230. 
45. Ibid., p. 230, ckaika punas tridhā lobhena 
mimsacarmirthena krodhena apakrtam aneneti 
mohena dharmo me bhavisyatiti ....., 
222222 ..SA punar niyamavikalpasamuccayabhedid asamkhyeyah. 
46. Tattvavaišāradī, p. 243, | 
x yady uttare nànusthiyeran ahimsá malini syād asatyādibhir ity arthap. 
47. Vyüsabhá$ya, p. 220. 
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ahimsá is the best way in comparison with satya etc., and for establishing this 
he cites a verse from the Mahābhārata :— 
yathānāgapade'nyāni padāni padagāminām / 
sarvāņyevāpidhīyante padajātāni kaufjare // 
evam sārvam ahimsayim dharmārtham api dhiyate //'* 
Thus ahimsá being the best of all the paths, Patanjali has described this 
vow ahimsā first. 


The result of ahimsā, 
After attainment of success in the vow ahimsā all the animals coming in 
contact of the devotee become devoid of cruelty.*? 


Satya. 

The equality of mind and speech is satya. The knowledge attained 
through perception, inference and conclusion of the scriptures is to be instrueted 
to others in the same meaning, and it is called satya, truth. While teaching 
to others, if the subject inspires doubt or it becomes meaningless then it 
is not truth. Instruction of speech which stands contrary to the understanding 
of own, is untrue. Ifthetrue statement causes any harm, itis better to be mute, 
i.e., unpleasant truth should not be uttered, 


The result of satya. 

When the yogi completely succeeds in satya, i.e., when under no 
circumstances he severes from truth, then action and result come to his refuge.5! 
According to commentator Vyāsa, his speech becomes infallible,** 


Asteya. 

Asteya stands third in the list of yamanga. The meaning of the term steya 
is stealing or taking other's materials. Asteya denotes the wanting of steya. 
Steya is stealing of other's goods violating the instruction of the scriptures ; the 
reverse is asteya. 


48. Mahābhārata, XI/245/18-19, 
49. Yogasütra, 2/35. 
50. Manusamhitā, 2/120. 
51. Yogasütra 2/36, satyaprati$ģhāyām kriyāphalāšrāyatvam. 
52. Vyāsabhūšya, p. 233, dhūrmiko bhūyā iti bhavati 
dhármikah, svargam prāpnuhīti svargam prāpnoti amoghüsya vig bhavati, 
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Vācaspāti Mišra in his Tartvavaišāradī says that asteya is unwillingness to 
receive materials belonging to others.” 


The result of asteya, 


The devotee, successful in the vow of asteya, can achieve all the jewels.54 
When the devotee succeeds in asteya the visitors become influenced by their 
power of austerity and give them gems. 


Brahmacarya. 

One proceeding in the path of yoga, should compulsorily observe 
brahmacarya. It has been stated in the Vyāsabhāsya that ‘brahmacarya is 
control of the secret sense-organ upastha.'*5 The significance is that all the sense- 
organs should be restrained from unwanted objects and control of upastha 
should be maintained. Not to beimpassioned by any sexual desire is brahmacarya. 
The control of upastha can not bz called complete brahmacarya, because if we 
admit this the other instincts, such as, love of male and female, glances, touching 
of body, conversation regarding sexual desire etc. may be seen in a brahmacārin; 


but it is not desirable. In fact, in the Daksasamhitd these constitute what is 
known as non-brahmacarya,™ 


The result of brahmacarya, 

The establishment in the vow brahmacarya gives excessive strength and 
vigour." The Vydsabhdsya states that the powerful brahmacárin succeeds in 
unbounded qualities.5 Through the power of brahmacarya the disciple 
attains the strength of producing knowledge and excelerate the performances of 
yoga. Among the limbs of yama, brahmacarya is the most significant. The 
Manusmrti does not stop only after providing brahmacarya a good position, but 
also mentions it as the bestower of salvation, Semen is the main stream of all 
strength. Protection of it results in physical, mental and spiritual improvement. 





53. Tattvavaišāradī, p. 244, 
mānasavyāpārapūrvakatvād vācanikakāyikavyāpārayoh prādhānyān manovyāpāra uktah. 
54. Yogasütra, 2/37. 
$5. Vyāsabhūsya, p.221, brahmacaryam guptendriyasyopasthasya samyamah. 
56. Dak$asamhitā, 7/31-32. 
57. Yogasütra, 2/38. 
58. Vyāsabhāsya, p. 234, yasya lābhād apratighān gunán 
utkarsayati siddhaš ca vineyegu jāānam ādhātum samartho bhavatiti, 
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Aparigraha. 

The last limb of yama is aparigraha. On finding various disadvantages to 
possess the worldly materials such as, acquiring, protection, decaying, malice 
etc., one should not enjoy wealth beyond one's requirement ; it is called 
aparigraha.*? If the devotee refuses with vanity to accept the goods given by 
others or if he disowns the article for the reason of its unavailability, then 
it may not be termed as aparigraha,*? The Yogasárasamgraha states "repudia- 
tion of donation wilfully even in the critical moment is aparigraha"'*,?! 


Here doubt arises on the point that acceptance of other's wealth was first 
prohibited by the rule asteya : so what is the necessity of framing another rule 
of aparigraha ? The doubt may be solved in the manner that asteya prohibits 
to steal other's wealth or acquire other's property through unfair means. But 
aparigraha objects to acquire excessive property beyond necessity. 


The result of aparigraha. 


Established in aparigraha the devotee can have the knowledge of the nature 
and cause of his present, past and future births. 

The Yogasütra observes that the observance of the five limbs of yama, such 
as, ahimsā ctc. may not be dependant on Jati, sthāna, or kala but should be 
sovereign and eternal. If all the stages and matters are flawless and supreme 
then only it may be called yama mahàvrata.*? 


Yama should not be comprised of species, space, time and age, because, if 
one thinks that only fishes will be killed, excepting in the sacred spots like 
Kasi etc., and in the sacred dates like full moon day, ekādašī etc., then such a 
type of non-violence will be different from species, space and time. In this way 
even after connection with species, space, age and time it becomes yama 
mahāvrata. Stationed in this great sacrifice the devotee can win the first step 
of the attainment of yoga. The ethical views of the devotee climb the highest 
peak through the power of yama. 





59. Ibid., p. 235. 
60. Ibid., p. 221, 
višayāņūm arjanaraksagakSayasaigahimsádosadarSanàd asvikaranam aparigrahah. 
61. Yogasürasamgraha, p. 62. 
62. Yogasütra, 2/31. 
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Niyama. 


According to the derivation, “niyamayanti prerayantiti niyamáh"', niyama 
is related to some inclination. Niyama, according to Patanjali, is of five types 
—"éauca, santosa, tapa, svādhyāya and i$varapragidhána". Niyama is the 
means for sclf-purification. 


Sauca. 


The meaning of šauca is purity. It is of two types—external purity and 
internal purity. External purity is that by which containers, clothes, seats and 
body are made clear with sand or water a4 well as keeping the body away from 
impurity by taking pure food. External purity is to keep the body pure, 
desireless, healthy and restrained by pure food. Here the word pure does not 
only indicate the external fairness of things. The pure food which being eaten, 
produces purity, is known by the term medhya. Vijūānabhiksu and Vācaspati 
Misra speak of cow-urine, yavāgū etc., in the list of medhya. 

If the devotee takes pure food, his mind becomes concentrated and motion- 
less. Dull thoughts can not make him anxious, So external purity is essential 
for the devotee. 

Internal purity is removing of mental sins, i.e., continuous endeavour to 
restrain the vicious attitudes of mind like pride, ego, envy** etc. The 
devotee with a vicious mind can not engage himself in austerity. 


The result of Sauca. 

| By practice when the external purity becomes firm, the devotee feels 
contempt at his own body and keeps himself aloof from others. By 
internal purity the sins of devotee's mind go away, the mind becomes pure 
and sacred thoughts arise there, He enjoys eternal joy. Asa result he 
acquires concentration of mind, wins over the sense-organs and comes in 
possession of capability to meet the supreme soul.** 


i < 
Santosa is sātisfaction. One should not have the desire to get more worldly 


materials for maintaining livelihood excepting those which are most 


63. Yogasütra, 2/32. 

4. Wyüsabhüsya, P. 227. 
x Ibid,, 227, ābhyantaram cittamalánümáksalanam. ‘ 
66. Yogasūtra, 2/40, šaucūt svāfigajugupsā parair asa'Psarga *. 
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essential. Such a very limited desire leads to santosa."" Through the power 
of santosa thirst disappears. This thirst is related to the worldly material, 
but not to the spiritual material. Santosa makes the devotee’s mind 
concentrated. After disappearance of thirst the devotee will be satisfied with 
only available things ; he will feel no desire at other things. Consequently the 
desire of salvation becomes firm. 

Santosa may be practised only after accomplishment of internal purity. 
The reason is that unless and until the devotee can uproot the attachment and 
desire of own on perceiving the happiness of others, he can not be satisfied with 
his own attainments, and thus he can not merge himself in the austerity of yoga. 


The result of santosa. 

According to the Yogasütra, santosa gives the best happiness.*? It can not 
be compared to the celestial or non-celestial happiness. To clarify the matter 
a verse is found in the Vydsabhdsya— 

yac ca kāmasukham loke yac ca divyam mahat sukham / 
trsnáksayasukhasyaite nàrhatah sodašīm kalam / /** 
The happiness available from santosa is celestial. The ‘Manusamhita also 
speaks of santosa.”! 


The result of tapa. 

The practice of tapa removes impurity and gives success of body and sense- 
organs. The practice of tapa is mainly related to body. So the grace 
available from it is connected with body and sense-organs. The success 
of aņimā, garima etc. is connected with body and hearing of sound and percep- 
tion from a distance is the success of sense-organs. 


Difference between i$varaprapidhüna described in the first and second 
sections of the Yogasütra. 

Realisation of god has been described in three places. At first it is 
described in the samādhi páda, secondly in the kriyāyoga and thirdly in the 
astangayoga. The realisation of god described in the kriyāyoga and 





Ibid., 2/41. 

Ibid., 2/42. 

Vyüsabhásya, op. cit. 
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astangayoga is the same. Here the problem is that whether the realisation of 
god described in the first pada is also the same or something different ? 

A very minute difference lying between the two pādas has been clarified by 
Vijnánabhiksu in the following manner. He says that i$varapranidhdna 
described in the samādhi pāda is different to that of sādhana pida. The rcalisa- 
tion of god described in the first pada is mainly related to dhyāna, but 
the second one is mainly connected with karman. The realisation of god as 
found in the sadhana pāda does not primarily represent the theory of god. 
There the intention is not thinking of god There the thought of the result of 
karman is made firm keeping the god as an object. Such a practice is 
continued aiming at the god. Thus it has been termed as i$varapranidhána. If 
we admit that the i$varapranidhàna of sādhana pada is based on thought which 
has been suggested by the sūtra of first pāda “tajjapastadarthabhdvanam”, 
then the i$varapranidhána of second pada should be admitted as antarafiga 
sidhana, because thinking is a form of meditation. But it appears to be 
improper, because Pataūjali mentions yama, niyama, āsana, pranayama 
and pratyāhāra as vahiraūga sadhana, and dhyana, dhāraņā and samādhi as 
antaranga sidhana.”* The devotee practising yama, niyama etc., can not be 
fit for meditation ; because he possesses a mind strongly agitated. When the 
yama, niyama, ásana, prāņāyāma, pratyāhāra and dhāraņā get maturity, then 
only the devotee can have his mind concentrated which is fit for meditation. 
Established on this stage the devotee can practise i$varapranidhàüna which is 
described in the first pada. The best devotee having meditated mind, has 
accomplished the vahiranga sadhana in his previous birth. So, in the present 
birth he practises the i$varaprantdhána based on meditation which is described 
in the first pāda. Thus there being differences among the devotees regarding 
the procedure of austerity, difference between  i$varapranidháüna described in 
two places is also mentioned. 


Asana 

The third limb of yoga practice is āsana. Asyate upavešyate anayā 
niudrayā ity āsanam—according to this derivation, different styles of sitting is 
called āsana by which one can remain seated happily for long time.** After 
practising yama, niyama eto., the devotee practises Asana. The description of 
latus OS A ABEN MENGA ir 


71. Yogasūtra, 3/7, trayam antārāūgām pürvebhyab. 
72. Ibid., 2/46, sthirasukham āsānam. 
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asana is available in the Sivasamhità, Gherandasamhità, Ha hayogapradipikà, 
Yogopanisad and in other books on yoga, The total number of the dsanas 
varies in all the books. The actual number can not be taken into account. 
Numerous are the fsanas. The Fogavārttika observes "As many crcatures are 
there, as many as their styles of sitting, so many are the ásanas'".?? 

The commentator Vyāsa describes the following àsanas—padmüsana, 
Vīrāsana, bhadrāsana, svastikāsana, daņdāsana, sopāšrayāsana, paryaūkāsana, 
krauūcanisadanāsana, Hastinisadanāsana, Ustranisadanāsana, 
Samasamsthānāsanā and others. Among the commentators of the Yogasūrra 
only Nārāyaņatīrtha has described the āsanas elaborately in his book 
Yogasiddhāntacandrikā. The other commentators have mentioned a few 
main āsanas, 


The result of āsana. 

After attainment of proficiency in the āsanas, the devotee is not over- 
powered by cold and hot, hunger and thirst etc.** Thus skilled in the ásanas 
the mind of the devotee moves towards the path of concentration. By this the 
first step of the yoga practices can be attained. 


Prāņāyāma. 

The first three limbs of yoga make the mind and the sense-organs stable, 
The next position after āsana is prāņāyāma. The mind and the soul can 
be made concentrated by prāņāyāma. 
| The word prāņāyāma is formed by the combination of two words prāņa 
and āyāma. (prāņasya āyāmah iti prāņāyāmah). Generally prāņāyāma 
means breathing which enters into aŭd exists from body through respiration. 
But here the intention of prāņāyāma is not only controlling of breathing, 
but also restraining of the power that conducts the movement of the sensc-organs 
in the body of all the creatures. Here this power has been given the 
name prága.! The practitioner of prāņāyāma controls the normal rhythm of 
respiration, This control can be performed by practices. According to 
Pataūjali, the technical term of pranayama is thus—"'the obstruction in the 
movement of respiration is called pranayama’’.”* 

73. Yogavārttika, p. 262, yāvatyo jfvajātayas tavanty evāsanāni. 


74. Yogasütra, 2/48, tato dvandānabhighētaķ. ; 
75. Ibid., 2/49, tasmin sati $vāsaprašvāsayor gativicchedab prātāyāmah. — — Wa? 
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The divisions of prāņāyāma. 

Patanjali in his Yogasütra m:ntions three divisions of prāņāyāma—recaka, 
püraka and kumbhaka.5 He has also mentioned the fourth division of 
pranayama which is nothing but the different name for kumbhaka. 


Recaka. 


Recaka is exhalation of internaj breath in a slow motion and control over 


the respiration. After obstructing one nasal hole by finger the breath of heart 
should be exhaled by the other hole. 


Püraka. 

Püraka is inhalation of air very slowly remaining outside." Having blocked 
one nasal hole by finger the external wind should be inhaled very slowly and 
spread in all the veins. This great restraint is called by the name püraka.7* 


Kumbhaka. 


The body should be kept still, respiration should be controlled and the soul 
motionless—this is called kumbhaka. 

The fourth type of prāņāyāma is called only kumbhaka or $ünyaka. The 
distinction between the third and the fourth division of prāņāyāma is that in the 
third prāņāyāma respiration stops in absence of recaka and püraka. In the 
fourth prāņāyāma the respiration stops after performance of external and 
internal change by recaka and püraka. When the brcath is made casily 
forsaking the internal and external matters then it is called kumbhaka. 
According to Patanjali, this is the fourth division of prāņāyāma. 


Vijūānabhiksu mentions two divisions of prāņāyāma—sagarbha and 
agarbha. The prāņāyāma devoid of worship and meditation is agarbha ; the 
opposite is called sagarbha. According to Náráyanatirtha, prāņāyāma is of 
two types—sahita kumbhaka and kevala kumbhaka.” The sahita kumbhaka 


76. Yogasütra, 2/49, 
77. Ibid., 2/50. 
78. YogasiddhántacandrikA, p. 89 
báhye sthitam nāsūputena váyum 
ūkr$ya tenaiva $anail sāmantāt / 
nādiš ca sarvāķ paripGrayed yah 
sa pürako nàma mahānirodhaķ // 
79. Ibid., p. 90, kumbhakas tu dvidhal —sahitah kevalas ca 
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has eight divisions—süryabhedana, ujjāvī, sitküri, šītalī, bhastrikā, bhrāmarī, 
mūrchā and mukhya sahita. 

Patañjali did not describe these divisions of kumbhaka in the Yogasūtra ; 
these have been explained by the commentator of Yogasūtra, Nārāyaņātīrtha in 
his Yogasiddhāntacandrikā. He also mentions other divisions of kumbhaka 
apart from these divisions. Sahita and kevala kumbhaka are divided into two 
—sotkarsa and sipakarsa.*! 

These two divisions have seven varieties—recita kumbhaka, purita 
kumbhaka, Santa kumbhaka, pratyáhára kumbhaka, uttara kumbhaka, adhara 
kumbhaka and sama kumbhaka.** Sagarbha kumbhaka has three divi- 
sions—sadhūmaka, sajvāla and prašānta.** The above mentioned pránáyámas 
can be experimented by space, time and number. 


Experiment of prāņāyāma by space, 

It's meaning is confinement of prāņa in a particular place of the body. So 
far the subject of any prāņāyāma reaches that is called its place. The place of 
recaka reaches upto twelve fingers outside the nose. The place of püraka is 
spread under the navel and upto the head inside the body. The combination of 
the external and internal places of reCaka and püraka is the place of kumbhaka., 
The place of recaka reaches upto twelve fingers outside from the tip of nose, 
and its action is ascertained by placing a straw or cotton at that point.” 

The pūraka is related with internal matter of human body from the lower 


surface of the feet to the head at above, and its action can be realised by 
the feeling of touch like ant. 


Experiment of prāņāyāma by time. 

It is the process of controlling the soul by the span of moment. The 
recaka, püraka and kumbhaka should be performed within a certain span of 
time—this is called prāņāyāma measured by time. The measurement of time 
should be ascertained by counting the incantation of pranava or gāyatrī during 
performance of the prāņāyāma. 


80. Ibid., p. 91. sahitasya ca sūryavedanādyavāntarabhedātb 

81. lbid,, p. 93. 

82. Ibid., p. 94. 

83, Ibid., p. 98. 

84. Yogavārttika, p. 266, nūsāgrāt NOW katlā dit 
bahyadešo recakasya visayah sa ceisikātulādikriyānišceyab. 
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Experiment of prāņāvāma by number. 

The time of normal respiration of a sound man is called by the name mātrā. 
Hariharánanda Aranyaka, the commentator of the Yogasūtra says that the 
prāņāyāma of twelve mātrā is minor ; when itis of twentyfour mātrā it 
15 called medium and the prāņāyāma comprising thirtysix mātrā is known 
as intense.*5 


The result of pranayama, 

The success in pranayama helps in removing the cover of infatuation and 
ignorance and exposes the knowledge of conscience.“ The commentator Vyasa 
says that prāņāyāma is superior to austerity ; according to the Vydsabhdsya, 
no other penance is superior to pranayama, by it the vices turn to 
purity and the knowledge becomes lustrous. With the help of pranayama 
one acquires the power of dhāraņā, that is, a power to concentrate the mind 
towards an object can be acquired.“ 

This is which has been mentioned by the commentator as the cause 
of attaining concentration of mind of the best devotee.” 


Pratyāhāra. 

After attaining tranguility of mind with the help of prāņāyāma, the con- 
trolling of the sense-organs by pratyāhāra may be discussed. The word pratyāhāra 
is formed with the root hr having the prefixes prati and à. ]ts meaning 
is attraction in the right path. Pratyāhāra is that by which the sense-organs with- 
draw themselves from their objects and come to the equal point of the 
nature of mind." The sense-organs move towards the worldly materials 
as speedy as the steed ; it is only with the help of pratyāhāra that the 
sense-organs can be attracted towards internal matter withdrawing them 
from the external objects. Pratyāhāra is also described in the Bhagavadgita.” 





85. Lingapurüna, 1/8/47-48. 
nico dvādašamātras tu sukrdudgháta iritab 
madhyamas tu dvirudghātaš caturvimšatimētrakaļ / 
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$6. Yogasūtra, 2/52, tatah k$īyate prakāšāvaranīim. 
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88. Yogasūtra, 2/53. 

89. Ibid., 1/34. 
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The activities of the sense-organs are dependant on mind. When after 
practising pránáyáma etc., the mind is disinclined to the material world, the 
sense-organs automatically become restrained then. When the mind dissolves 


with the object of meditation, the sense-organs also follow it. Pratyāhāra is 


the nature of sense-organs, but not of the mind. The sense-organs of a self- 
restrained devotee imitate his mind. As all the bees sit somewhere the queen 
bee sits and leave that place when the queen bee leaves, similarly when the mind 
is attached to the material objects, the sense-organs also engage themselves in 
their own matters. When the mind becomes apathetic, the sense-organs also 
become restrained. Pratyāhāra is wilful restraint of sense-organs. 


The result of pratyāhāra. 

According to the Yogasūtra, by pratyāhāra the sense-organs completely 
come under the control of mind." There are different views of many scholars 
regarding control of sense-organs. The commentator Vyāsa refers to them. 

The first view is that, non-attachment of the sense-organs in the matters like 
sound etc., i.e., vicelessness is supremacy over sense-organs. According to 
the derivation, vyasyati enam $reyasab —the thing which deviates the devotee 
from the path of šreya is called vyasana, vice. Consumption of worldly 
materials as directed by the scriptures is non-vice. This vicelessness is control 
Over sense-organs. 

According to the second view, attachment of the sensc-orpans with the 
materials like sound etc., at one's own will is winning of the sense-organs. 

The third view is that control over the sense-organs is acquiring of 
knowledge regarding joyless and sorrowless sound etc., after the mind is freed 
from malice. This is the condition which is the indicator of neutrality. When 
indifference arises towards the worldly materials, the causes of joy and sorrow, 
the anger and malice also stop towards those materials. When the anger and 
malice disappear, the knowledge of the objects devoid of joy and sorrow can 
be acquired. This is the supremacy over the sense-organs. 

The fourth view is represented by sage Jaigisavya. He says that after con- 
centration of mind, stopping of the activities of the sensc-organs is called win 
over sense-orpans. 

The above four views show relation of the sense-organs with materials. 
Thus there is an apprehension of deviation from the ultimate object. As the 


92. Yogasūtra, 2/55, tatah paramāvašyatendriyāņām, 
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person expert in the lore of poison can not be doubtless with a serpent 
in his lap even though it is kept under control, likewise the devotee engaged in 
the enjoyment of worldly materials, can not be free from the fear of sufferings 
even after attainment of control of the said three types. Thus the last type of 
control over the sense-organs is the actual nature of control. So Vyāsa thinks 
it most essential that the mind should be controlled first and then the sense- 
organs will be automatically restrained. With this process supremacy can be 
attained over whole of the universe, Only after winning over the sensc-organs 
the mind becomes fit for conception, contemplation and profound meditation, 

The spiritual fire becomes aflamed after a complete control over the 
sense-organs. As after burning the fuel the great lustre of fire is manifested, in 
the same manner the supreme soul manifests after control of the sensc-organs. 

By practising the said five limbs of yoga the devotee attains the state 
Of concentration after coming across the three stages of ksipta ete. The first 
five practices have been given the name external austerity in the Yogasūrra.* 
The three austerities, dhāraņā, dhyāna and samādhi are considered as internal. 
On what ground these divisions of yoga have been made? In answer 
Vācaspati Misra writes that the last three accomplishments are equal to that 
which is to be attained and thus they are called internal, but the matter of yama 
etc., is not like these. Therefore, they are mentioned as external.” 

The attainment of the first five guidance is perceivable by common people ; 
this is why it has been termed as external. But the attainable of the last three 
accomplishments can not be realised by all. Hence it is called internal. The 
commentators of the Yogasūtra Rájamáürtanda and Bhoja say that yama 
and niyama are the sceds of yoga, ásana and prāņāyāma are sprouts, pratyāhāra 
is the flower. After this the practice of yoga becomes united with the fruits like 
dhāraņā, dhyāna and samadhi.” The main need of the external perfor- 
mances of a devotce is to obstruct the outgoing flow. The main aim of internal 
performances is to rouse the internal flow which is obstructed by the external 
flow. 


93. Vyüsabhásya, p. 259, uktāni pafica bahiraigāņi sādhanāni. 
94. Tattvavaišāradī, p. 284, tad sādhanatraya 
visayatvena antara"gam na (v evam 


yamādayah tasmát te bahirafigá ity arthah. 
95.. Bhojav[tti, p. Fo ana tad ayam yogo yamaniyamêdibhih 


āsanaprānāyāmair 
añkuritab pratyāhāreņa — dhyānadhāraņā- 
samñdhibhi phaligyatiti 
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Dhāraņā. 

The Yogasütra says that concentration of mind to a particular place is 
dhárana.^* The meaning of place is the spot where mind is concentrated. 
There are two places for concentration of mind—external and internal. The 
nave-circle, the lotus of heart, the lustre of head, the top of nose, the point of 
tongue etc., are the spiritual places ; but the name of external has. not been 
mentioned." Vācaspati Misra says in his Tattvavaisáradi that Hiranyagarbha, 
Vasudeva and Prajāpati etc, are the external places of dhāraņā.* The 
mind gets bound up in the spiritual place directly by realisation. In the external 
place it is tied up by the action of the sense-organs. When the mind 
aquires knowledge of the place where it is settled and the sense-organs 
disincline them with their own related matters, it is called dhāraņā which 
is related to samādhi. The commentators like Vijūānabhiksu and others in 
describing the minimum time for dhāraņā say that a dhāraņā requires the time 
of twelve pránáyáma." The devotee gradually increases the time of dhāraņā 
by practice and makes the mind fit for dhyana, meditation. 


Dhyana. 

In the place of dhāraņā when the knowledge of the attainable flows 
spontancously, then it is called dhyana2™ In the dhyāna condition the mind 
becomes so deeply engrossed in the attainable that then there arises no other 
thought in mind except the attainable. Thus dhydna is a concentrated state 
of mind. During dhyāna the activities of mind are restrained. 

Both the sūtrakāra and the commentator mention that dhyāna and dhāraņā 
are related to the nave-circle. But it does not mean that dhārāņā and dhyāna 
will be limited to that place only ; one should meditāte the supreme soul of that 
place. 

According to the commentators, Vijūānabhiksu, Nārāyaņatīrtha ete., 

96. Yogwūtra, 3/1, deSabandhas cittasya dhāraņā, 
97. Vyūsabhāsya, p. 259, nābhicakre h[dayapundarike mürdhni jyotisi 

nāsikāgre jihvágre ity evam ādiņu de$esu báhye và 

visaye cittosya vrttimütrena bandha iti dhāraņā. 

98. Tattvavaišāradī, p. 277, Šubhāšrayā bāhyā hiranyagarbhavüsavaprajapatiprabhrtayah, 
99. Cf. YogavüSistha, p. 279. 
100. Yogasütra, 3/2. 
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"that is called dhyāna when the mind attains the nature of the attainable till the 
lime prescribed for twelve dhāraņā and twelve prāäņāyāma* 1 

Pataūijali does not mention any division of dhyāna ; but the commentator 
Nārāyaņātīrtha classifies dhyāna into two parts—saguna dhyāna and nirguna 
dhyana," 

Though both dhāraņā and dhyana is concentration of mind, yet there is 
difference between the two. Dhāraņā is practised first and then comes dhyana. 
So during dhyāna the mind becomes more concentrated than dhāraņā. During 
dhāraņā there arises someother thought in mind beyond the thought of the 
attainable ; but in dhyana the mind assumes the form of the attainable only. 
The subject of dhāraņā is the places like navel etc., but the gods stationed at the 
navel are meditated in dhyāna. 


Samadhi. 

The superior stage of dhyāna is samādhi. According to the Yogasütra, 
it is tadevārthamātranirbhāsam svārūpašūnyam iva samáüdhih."? That 
dhyāna is known as samādhi when the attainable only manifests and the medi- 
tation as well as the meditator become formless. After removing the rajas and 
tamas the mind in its sāttvika form becomes devoid of meditator and 
meditation ; and it only manifests in the form of meditable (i.c., to be 
meditated). This is known as samādhi. During the time of samādhi there 


remains no existence of dhyana. It should never be thought that if there is no 


existence of dhyāna how the manifestation. of the meditable will be 
possible ? Samādhi is the best stage of concentration of mind. During 
thc time of samüdhi the mind dissolves in the attainable in such a way that then 
I am getting the knowledge of it'?'—sucha type of knowledge can not be 
attained. Samādhi isforgetfulness of the ownself. Union with the supreme 
soul is possible only by samādhi. Without the practice of samādhi the ultimate 
reality can not be obtained. The final stage of dhyāna is known as samādhi. If 





101. Yogavārttika, p. 280, tasyaiva brahmani proktām dhyānam dvādašadhāranety 
anena tasyaiva dvādašaprānņāyāmākālena dháritacittasya 
dvādašādhāranākālāvacehinnam cintanam dhyānām proktam ity arthāk. 

102. Yogasiddhāntacandrikā, p. 107, tac ca dhyānām sagunanirgunabhedena dvividham. 

103. Yogasütra, 3/3. 

104. Wogavārttika, p. 280, cittasya dhyeyasvarüpáveSenüham idām 
cintāyāmīty evam pratyayākāravfttyantarānudayāt . 
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the sense-organs unite with the best objects, the dhyāna is interrupted. But 
samādhi is not interrupted like this. According to Vijūānabhiksu, when one 
remains still until twelve dhyāna, then samādhi takes place," 

This characteristic of samādhi belongs to the astāngayogā. Sddhyabhita 
samādhi is different from it. In the sidhana samādhi the attainable is only 
meditated and manifested. And in the samprajūāta samādhi union is possible 
with the supreme soul and as a result other unthinkable matters related to 
samādhi can be perceived.1% When dhāraņā, dhyána and samādhi belong to 
the same matter, then it is called samyama. According to the commentator, 
samyama ts the technical term of the Yogasastra.!? By the supremacy of the 
devotee over samyama he can have the light of prudence from samādhi, 


The impediments of yoga. | 

The impediments generally arise in the field of austerity. These impedi- 
ments are of two types—physical and mental. There are physical obstacles like 
disease etc., which curtail the power of penances of the devotee, thus divert him 
from the path of austerity. The mental obstacles create different doubts 
and false knowledge in the devotee's mind. Asa result he has the shock in his 
belief and discontinues his austerity. Patanjali mentions nine impediments 
of yoga. These are—vyādhi, styāna, samšaya, pramāda, ālasya, avirati, 
bhrāntidaršana, alabdhabhümikatva and anavasthitatva.'"* 


Vyadhi. 

When any one of the constituents wind, bile and phelgm—the protector of 
body, becomes more or less in the body, and the strength of the mind, the instru- 
ment of knowledge, becomes more or less, then the condition is called vyádhi, 
disease. "Vyüdhi is the disequilibrium of dhātu, rasa and karana".' Due 


105. Yogasárasemgraha, p. 45, dhyānadvādašakam yāvat samūdhir abhidhiyate. 


106. Yogavārttika, p. 281, asya ca samādhirūpasya abgasya atigiyogasum- 
prajūātayogād ayam bhedo yad atra cintárüpatayá 
vi$esato dhyeyasvarüpam na bhásate angini tu 
samprājāāte sākgātkārodaye samādhy avisayá api 
vi$sayā bhāsanta iti. 
107. Vyāsabhāsya, p. 266 
ekavisayāni trini sādhanāni samyama ity ucyate 
tad asya (rayasya tāntriki paribhāgā samyama iti. 
108. Yogasütra, 1/30. 


09. Vyūsabhāgya, p. 84, vyādhir dhüturasakaranavaisamyam. 
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to sickness the devotee always strives to get rid of the diseases and thus 


hec | i 
ēcan not afford due attention to yoga. Thisis why disease has been taken into 
account among the impediments of yoga. 


Styāna. 

"Styána means non-functioning of the mind”.!'0 Due to excessive restlessness 
the mind feels no desire to engage itself in the accomplishment of yoga. 
The mind can not do any work due to lack of concentration. This is why styāna 
has been considered as the obstacle to yoga. 


Samšaya. 

This thing may be of this type or it may not be—such a mutually 
opposite knowledge or the knowledge of both sides is known as samšaya, doubt. 
The doubtful knowledge is both negative and positive. Whether yoga ts per- 
fectly done or not ? Is the glory of yoga as described in the scriptures true or 
false ? Whether I will be successful in this austerity or not ?—such doubtful 
and opposite knowledge is known as samSaya. The man having doubtful 
knowledge can never engage himself in yoga with certainty. 


Pramada, 

Pramāda is not thinking with regard to accomplishment of samādhi. 

In both the cases of styāna and pramāda the mind can not be concentrated 
while in action. But the difference between the two is that in the case of styāna 
the mind is incapable of performing any type of work ; but in pramáda the mind 
can not perform or think of the works related to austerity, 


Alasya. 
Alasya, dullness is the heaviness of the body as well as of mind. When the 


body becomes heavy by excessive phelgm and the mind by támasa qualities, 
the devotee can not accomplish the yoga — this is called álasya. 


Avirati. 

Avirati is the engagement of the mind in worldly material. In course of 
contact between the mind and the worldly materials, the mind forgets the 
demerits of materials and an utmost desire arises in mind for enjoyment of these 





110. Ibid., p. 84, styānam akarmēņyātā cittāsya, 
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materials. This desire is known as avirati. The desire of worldly materials is 
a strong opponent to the yoga, because it causes obstruction in the introspective 
attitude of the mind. In case thc attitude is made afferent after great endeavour, 
the material thought would agitate the mind and make it extrovert within a short 
time, thus causing it incapable for accomplishment of yoga. It is also 
mentioned in the smrti—"''Non-attachment to material objects leads one to 
salvation, but contact with worldly materials produces many defects in the 
devotee and throws him down even if he ascends the peak of yoga. Thus he 
can not succeed," 


Bhrāntidaršana. 

Perception of the unreal thing as real is false knowledge. Mal-observation 
is false knowledge. This false knowledge abstains the devotee from performance 
of yoga. 


Alabdhabhümikatva. 
Alabdhabhümikatva is non-attainment Of the ground of samādhi. 


Anavasthitatva. 

That condition is called anavasthitatva when the mind can not settle on 
the ground of concentration even after attaining the same by austerity. Only 
after attaining the state of samādhi, the mind becomes settled, 

After reaching any stage of yoga if the devotce does not strive for settlement 
in the previous stage, he can not attain the next stage, even he gets detached 
from the earlier stage. Sothe devotee should strive to settle his mind on 
the ground that has been achieved and to attain the next higher stage. 

The above nine impediments are the causes of distraction of mind. To- 
gether with those nine obstacles sometimes there arise sorrow, dejection, 
ahgamejayatva and restlessness of respiration". These are known as addi- 
tional impediments, because they arise with the original obstacles. and create 


disturbances in practising yoga. 


Duhkha. 
Sorrow is of three types—one relating to the mind or self, the second 


caused by animals and the third caused by fate. Persuaded by it the beings get 


— nu — — 


«1 


- 


111, Yogasütra, 1/31. 
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ready for their destruction!!?* The sorrow ārising from self and mind, is 
ādhyātmika sorrow. It is of two types— physical sorrow and mental sorrow. 
The physical sorrow, such as, fever and other discases is connected with body. 
The mental sorrow arises from anger, lust etc., connected with mind. When 
sorrow is caused by any creature, that is known as ādhibhautika sorrow. That 


is called ādhidaivika sorrow when it is produced by fate, such as, thunderbolt, 
excessive rain etc. 


Daurmanasya. 
Daurmanasya is the grief of mind produced by non-fulfilment of material 
desire (daurmanasyam icchāvighātāc cetasah ksobhah).'" 


Angamejayatva. 

Afigamejayatva means trembling of the body."* In performance of yoga 
a natural vibration can be felt in different limbs ; it is known by the name 
angamejayatva in the yogasastra. 


Švāsaprašvāsa. 

It is the process of respiration. The soul without any desire inhales the 
external air and exhales the inner air—this is called respiration.!!* 

This natural process of respiration creates obstruction in samādhi for 
which the mind can not be concentrated. 

All these impediments can be removed by practice and apathy. The grace 
of the supreme being is the only resort to remove these obstacles and protection 
ofown. Itis only by the grace of god that men can succecd in the yoga. 





112. Vyāsabhāgya, p. 87, dubkham ādhyātmikam ādhibhautikam Adhidaivikam ca ; 
^. yenübhihatáh práninas tad upaghātāva prayatante tad dubkham. 
113. Ibid., p. 87. 
14. Ibid., p. 87. 
115. Ibid., p. 88, prāņo yad bāhyam vāyum Acámati sā Švásab 
yat kausthyam vāyum nibsárayati sa pratvāsab. 





CHAPTER VI 


VIBHŪTI : UPANISAD AND PĀTANJALA YOGA 


The yoga is an invaluable treasure of India. This philosophy is the 
wonderful product of the Indian sages. Our hermits and sages have tasted 
the conclusion of the art of yoga by their own instinct, grace of gods and 
by realisation of brahman ; and thus produced it in front of all. The smrtis, 
puránas, medical sciences, astrology and other śästras and branches of learning 
arc the swect and flavourish fruit of prudence which is produced by practising 
yoga. Theart of yoga is not only established in the form of philosophy but also 
in the practical form. So in all the literatures of the Aryans, the qualities 
of yoga have been put forth. The worship of love and devotion has been des- 
cribed as the body of life and yoga. As the enjoyment of the soul in the body 
can not succeed without the existence of body, likewise the works related 
to devotion can not be accomplished without the help of yoga. The fire of yoga 
burns the heaped up vices of human beings to ashes. Pure knowledge can be 
attained by yoga and also salvation can be attained. The pure knowledge helps 
the yogis. The art of yoga is the core of spiritual thinking of the Indian 
scholars. Our spiritual thinkers have realised the mystery of yoga by study and 
practice and they have unfolded the mystery to the people. The yoga is 
a sovereign and eternal practice. 

In India yoga is being praised since ancient times, The high esteem of the 
people about yoga is that yoga is the highest science and the wide path for wel- 
fare and benediction. Through the power of yoga men can learn accurately 
all the facts of this universe. It is duc to yoga that Brahmā, Visņu and 
Mahešvara is called by the name god, and they conduct the work of creation 
through the power of yoga. The power of yoga has made Siva all powerful, 
Brahma the creator and Visnu the protector. We believe that the yoga told by 
almighty Siva is true and eternal. With this knowledge brahman can be 
known, In ancient times men attained the highest success by the power of 
yoga. Asa result of this the spiritual knowledge of the Indians is still above 
all the things in this land. | 
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Yoga is that process of life where the soul can forsake its individual 
existence and establish in the collected form. re, the soul becomes concen- 
trated in the ultimate reality and the individual self, after forsaking its limitations 
unifies with the almighty god. Man practises the main theme of yoga in 
his own life and after enhancing the own spiritual strength more and more 
proceeds towards fulfilment. There are unlimited current of strength and the 
store of unlimited possibilities in a man. But in most cases these remain 
arrested. Through the medium of yoga it becomes manifested and bloomed. 
As much as the devotee proceeds through the path of yoga, the spiritual 
qualities get manifested in him—this is called vibhūti. If the devotee can 
obtain it he can perform many impossible tasks. 


The sanctifying grace described in the upanisads. 

“The man who can concentrate his soul together with mind on the top of 
the nose for a single moment, becomes capable of destroying the sins acquired 
in hundreds of births. By controlling the mind at the cye-balls, all types of 
knowledge can be acquired. The knowledge of indraloka can be attained by 
controlling the mind at the tip of the nose. The restraint below this spot 
gives the knowledge of agniloka. The knowledge of all the worlds can be ac- 
quired if the mind can be concentrated in the eyes. The concentration in 
thecars brings the knowledge of yamaloka, and the concentration beside it gives 
the knowledge of nirrtiloka. The performance of samyama at the back gives 
the knowledge of varunaloka. The concentration of mind in the left year 
produces the knowledge of vāyuloka. The performance of restraint at the 
neck produces the knowledge of candraloka, likewise the restraint at the left 
eye produces the knowledge of Sivaloka ; at the head the brahmaloka ; below 
the feet the atalaloka ; at the feet the vitalaloka ; at the joint of the feet the 
nitalaloka ; and at the thighs the sutalaloka".! 

The performance of samyama at the knees brings about the knowledge of 
mahātalaloka ; at the thighs the knowledge of rasátalaloka ; at the waist the 
knowledge of talātalaloka. The concentration of mind at the nave produces 
the knowledge of bhüloka ; at the abdomen the knowledge of bhuvarloka and 
at the heart the knowledge of svarloka. The restraint above the heart helps to 
get the knowledge of maharloka ; at the neck the knowledge of janaloka ; in 
the eye-brows the tapoloka ; at the head the satyaloka. The samyama in 


1. Šāņģilyopanisad, 1/68-69. 
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dharma and adharma is the cause of knowledge about past and future. The 
knowledge of previous birth comes from the concentration of mind in the 
collected works. The concentration at the others mind produces the knowledge 
of the same. If the samyama is made in the form of the body, it becomes in- 
visible to others. The restraint of strength helps to have the strength like 
Hanumat. The concentration in the sun gives the knowledge of universe, and 
the concentration in the moon gives the knowledge of formation of the stars.? 

The samyama in dhruva produces the knowledge of its motion, and the 
samyama in own self produces the knowledge of purusa. Similarly, in the circle 
of nave the knowledge of formation of body can be acquired. The 
samyama at the neck region stops hunger and thirst. The concentration at the 
kürma (vein) makes one motionless. The samyama at the sky of the body gives 
onc strength for going to the sky. 


Vibhüti as described in the Pátafijalayoga. 

After performing discipline in the three pariņāmas, the devotee can have 
the direct knowledge of the past and future materials. All the inanimate 
materials are of the nature of pariņāma. There are three stages of pariņāma— 
dharma, laksana and avasthā, One should observe discipline in these three 
parinamas, 

Here doubt arises—visibility of the matter relating to samyama is only 
possible but not of other matters. Here the subjects of samyama are three 
pariņāmas. But how the knowledge of past and future is possible by it ? The 
solution is that the samyama in these three pariņāmas makes to observe past and 
future. As during observation of a pot it comes to the knowledge and at the 
same time its form and colour also can be known, likewise during observance 
of discipline in the three pariņāmas one can have the knowledge of the 
parinàmas together with present and past existing in it. If one observes 
discipline in the word, meaning and the divisions of suffixes,he can get the power 
to understand the languages of all the creatures. The common people can not 
divide the words, meaning and the suffixes, because these remain connected 
very closely with each other. But the devotee can diicctly have the knowledge 
of the division of word, meaning and suffix after performing samyama on them. 





2. Ibid., 1/69. 
3. Yogasütra, 3/16, pariņāmātrāyasamyāmād atītānāgatajīānām, 
4. Ibid., 3/17. 
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In this way the devotec can have the knowledge of the words spoken by crows 
and others. 

The knowledge of previous birth can be attained by controlling 
the innate fecling.^ After observing samyama in the pratyaya it can be 
known and the knowledge of others’ mind can be attained. According to the 
derivation, pratiyate'rtho'neneti pratyayab — pratyaya means mind. “The 
samyama in the form of the body makes the strength of its form bewildered. As 
a result the body becomes out of sight and the devotee can disappear '".* 

The body of five elements has five qualities— form, taste, scent, touch and 
sound. The five sense-organs, such as, eye, tongue, nose, skin and car accept 
one quality cach. Like the form if the devotee performs samyama on taste, 
scent, touch and sound, he can obstruct the facility of other sense-organs 
from obtaining these things. 

The karman has two varicties—sopakrama and nirupakrama”. The work 
which gives fruit very soon is known as sopakrama, but that gives 
the result late is nirupakrama. Observing samyama in these deeds the 
devotee can get the knowledge of death. He also knows what work will 
give what fruit and when. Sometimes the death can be realised by arista, i.c., 
opposite sign. The arista denoting death has three varieties—spiritual, ele- 
mental and supernatural. "Performance of samyama in friendship, pity 
and gladness gives strength."* The strength of elephant can be acquired by 
samyama in strength. By introspecting the enlightened attitude onc can have 
the knowledge of minute things remaining at a distant place.” 

The samyama in the sun, the cluster of heat, produces direct knowledge of 
whole of the universe. The samyama in the moon originates the knowledge of 
the position of all the stars. If the devotee performs samyama in the immo- 
vable light dhruva, he can acquire knowledge of the movements of the 
stars. If samyama is observed in the nave-circle, the knowledge of formation 
of the body can be acquired. The samyama in the hole of the neck makes the 
devotee devoid of hunger and thirst. The samyama in the vein kürma produces 
mental and physical firmness. The samyama in the halo shows the cman- 





Ibid., 3/18. 

Ibid., 3/21. 

Vyāsabhāsya, p. 315, karma dvividham sopakramam nirupakramam ca. 
Yogasūtra, 3/23, maitry&disu balāni, 

Ibid., 3/25. 
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cipated person. There is a hole in a place between the forehead and head 
which is named as brahmarandhra. It is lustrous and connected with susumná 
vein. After observing samyama in this spot the devotee can see the emancipated 
person traversing between the earth and the sky and also can hear his address." 
The mind can be seen after performing samyama in the heart. The body 
is the residence of soul and the supreme soul. Here there is a heart-path in the 
form of a lotus bent downwards. That is the residence of vijūāna.'* The know- 
ledge of the supreme beingarises by observing samyama in conscience as such. 
After having the knowledge of the supreme being one succeeds in prātibha, 
$rávana, vedana, ādarša, āsvāda and vártà," After decay of innate feelings 
related to work which is the cause of worldly bindings and after acquiring the 
knowledge about the movement of own mind through the paths of vein, the 
mind of the vogi attains capability for entering into other's body. If the 
devotee performs samyama in the udána vāyu, he remains  disentangled with 
water. mud and thorn. The samyama in the samina vāyu makes the body of 
the yogi lustrous. The samyama in the relation between ears and the sky 
provides the yogi with celestial ears. The samyama in the relation between the 
body and the sky makes the yogi capable for going to the sky. Observance of 

samyama in the five forms, such as, sthüla, svārūpā, süksma, anvaya and 
atharvattva helps the yogi to win the materials of this world. The eight 
types of treasures such as, an imā, laghimā, garimā, mahimā, prāpti, prākāmya, 
iéitva and vašitva can be obtained from bhütajaya. At the same time physical 
treasure can also be obtained. The yogi gains his lucidity ; he becomes most 
powerful and his body becomes as strong as the thunderbolt^ Observance 
of samyama in the form of five sense-organs, such as, grahana, svarüpa, asmitā, 
anvaya and arthavatva helps to win the sense-organs. Asa result of winning 
over the sense-organs, the devotee acquires three achievements—manojavitva, 
vikaranņabhāva and pradhānajaya. Manojavitva is based on body. By it the 


10. Ibid., 3/26-31, 
11. Vyāsabhāsya, p. 330, sirah kapale’ntaSchidram prabhāsvaram jyotih 


tatra samyamāt siddhānām dyāvāprthivyor antarālācāriņām darSanam. 
Ibid., p. 331, yad idam asmin brahmapure dahāram puņdarīkam 
vešma tatra vijnünam. 


13. Yogasütra, 3/36. 
14. Ibid., 3/44, sthūlasvarūpasūksmānvayārthavattvasamyamād 


bhūtajayaļ. 
15. Ibid. 3/46, rüpalàvanyabalavajrasamhananatvàni kāyasampad, 
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body can move as first as the mind." Vikaraņabhāva is the success of the sensc- 
organs. By this achievement the sensc-organs can move at any spot at wil) 
Without the human physique. Control over all the universe with its manifes- 
tation is pradhānajaya,!5 All these three achievements are known by the name 
madhupratika in the yogašāstra. If the devotee observes samyama in the 
division of prakrti and purusa he becomes omniscient. He can acquire the 
knowledge of the animate as well as the inanimate. Samyama in the moment 
and its orders produces the knowledge of conscience? 


Pataüjali has mentioned the result of samyama starting from bulky to the 
minute material. First he has mentioned the achievements relating to the 
inanimate objects, then the achievements which are related to the knowledge 
of the distinction between animate and inanimate. At last achievement of 
the knowledge of conscience has been mentioned. Through the practice of 
yoga the above achievements can be acquired by the devotee, but one secking 
salvation should not pursue after these sanctifying graces, because after 
attainment of these graces, he gets attracted to them and becomes deviated 
from his ultimate object. Pataüjali himself mentioned that even after 
invitation by the gods, the devotee should not be proud of and attracted 
to the worldly materials. At this he again gets entangled to the cycle of 
this universe,*' 


Through the power of yoga the toil of mind disappears and the conscience 
blooms completely. Thought becomes pure and concentrated. A person 
acquires the power of self-analysis. Through the power of yoga the devotee 
succeeds in determination. The determined yogi can do whatever he likes to do. 
The Fogatattvopanisad says that the capability of the devotee's mind becomes 
firm. He can acquire the achievements like celestial ears, celestial eyes, 
celestial speech, desired beauty, power of disappearance and transforming of 


16. Yogabhüsya, p. 348, káyasya anuttamo gātilābho manojavitvam. 

17. Ibid., videhüánám indriyātām abhiprctadeSakálavisayápckso 
vrttilábho vikaragabhüvah. 

18. Ibid., sarvaprakrtivikāravaģitvām pradhinajaya, 

19, Yogasütra, 3/49, sattvapurušānyatākhyātimātrasya sārvabhāvādhisthātrtvam 
sarvājūātrtvām ca 

20. Ibid., 3/52, ksanatatkramayoh samyam4d vivekajam jūāānam. 

21. Ibid., 3/51, 
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iron into gold by smearing stool.** By the power of yoga the devotee can go 
up and wander in the sky.?? The Yogavásis'/ia also mentions the achievements 
like going to the sky etc,** 


The greatness of yoga. 

The greatness of yoga is superior to the greatness of modern science. Like 
the scientists the yogīs are also the harbinger of social prosperity and harmony. 
As the scientists after various observations and experiments in the laboratory 
present many beneficial discoveries before the people, similarly the yogis also 
through the power of yoga makethemselvesstrong and stout, produce expert 
citizens well-versed in all the arts and thus serve a great benefit of the country 
and the society. There 1s no doubt that this production of the yogis 1s always 
true, quiet and beautiful. The yogīs try to unfold the mystery of this universe 
and thus acquire knowledge of very minute objects. The scientists are complacent 
after establishing their supremacy over the superficial strength of the 
universe, but the yogis do not get satisfaction with this only ; they gradually 
bring the profound strength of the universe under their control. The yogis 
attain the state of samādhi with the help of yoga and collect huge gems of 
achievements for this world. Thus the yogis are always the builders of country. 

The huge property, stupendous learning, rich literature, beautiful and 
attractive body, keen intellect, pleasant place, unending accomplishment and 
the process of minute analysis etc., all become useless if devoid of health. So the 
body should be kept sound by practising yoga. The yoga makes the body fit 
and strong, the mind pure and fresh. The yogi spends his natural life by residing 
in a sacred place;he cats pure food, drinks pure water, takes pure air, searches 
after the right path, accepts the mystery of life by therays ofthe sun, and makes 
himself free from mental anxieties. The human life is difficult to obtain. This 
body i is the means of performing worldly and spiritual works. It is mentioned 

in the Yogasikhopanisad that this body is the residence of Siva, It is the cause 





22. Yogatattvopanisad, 73-74, 
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of proving fulfilment to all the corporeals. For the development of men there 
are requirements of pure veins, pure blood, strong bone-marrow and nerves, 
strong nervous system, unerring knowledge and pure semen. All these can be 
obtained by yoga. Through brahmacarya vigour can be obtained and the pure 
semen in body produces celestial lustre or electrical power. The semen settled 
in the body moves upward by the process of yoga and after forsaking its super- 
ficial form it gradually attains the extremely minute form. Then it mixes with 
the mahābindu remaining in the centre of thousand-petal lotus. In this way 
after diverting bindu from the worldly materials if it is employed in the path of 
brahman, then emancipation can be attained. There is no other practical 
means equal to yoga. Internal beauty is greater than external beauty. 
Through the practice of yoga internal beauty can be developed. Sankarācārya 
writes in the Sadāsārastotra— 

“deho devalayah prokto devi devo niranjanah 

ācitam sarvabhāvena svānubhūtyā virájate." 

If the spiritual practices are made in the proper way, the body surely 
is transformed to god Nirafijana. As the reflection is clearly visible in the 
transparent mirror, in the tranquil mind caused by sound body, 
all works become successful. Thus the saying of Krsna, “yogah karmasu 
kaušalam” becomes true. The yoga provides strength to men for performing 
works. Work is the vital thing of human life. 

The Yogakalpadruma says—knowledge can be attained from yoga, 
religion is also attainable from yoga. Yoga is the supreme penance. That 
stage which is attainable by yoga, cannot be obtained by the brāhmaņas 
through severe austerity, prayer and performance of sacrifice.** The intelligent 
persons should practise yoga only with a view to get rid of the bindings 
of this world.** “The knowledge of brahman is the cause of emancipation. 
But it can not be produced in the restless mind. This restlessness of intellect 
can not be stopped without yoga, Hence yoga should be practised”.*7 
25. Yogakalpadruma, p. 33, yogāt samprüpyate jüánam yogid dharmasya laksaqam / 

yogah paramtapo jücyas tasmüd yuktah samabhyas*t // 
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It is said in the Yàjnavalkyasmrti “the main object of sacred deeds, 
control of sense-organs, non-violence, austerity and study of the vedas is to unite 
with the supreme spirit by yoga”.** The brahman can be realised by the yogi 
himself as the happiness of intercourse is realised by husband and wife. 
As a born blind has no knowledge of the form of a pitcher so a man 
without yoga can not have the enjoyment of brahman.? It is mentioned in the 
Svetàsvataropanisad that "keeping the head, neck and chest straight, the body 
motionless and the sense-organs moderated by mind, the yogī crosses the 
streams of joy and sorrow, life and death and other fcars with the help of 
the boat in the form of omkàra".?? “Salvation can be attained by the knowledge 
of self. But knowledge can not be produced without yoga. Success can 
be attained after practising yoga for ever"?! According to the Kürmapurána 
as quoted by the Yogakalpadruma, by the fire of yoga all the sins burn to 
ashes and the celestial knowledge arises in mind. The knowledge brings 
unattainable salvation" ?? 


"Yoga is the best medicine for those who are being tormented in this 
world." *'Kaivalya can be attained by the knowledge of supreme. This 
knowledge is a form of yoga, because the dry knowledge devoid of yoga can 
not be the cause of emancipation.”?* “The man who performs meditation in 
ātman after considering the worldly illusions and the soul as true becomes 
free from the bondage of this world. But he who is indirect speaker or 
hearer of spiritual knowledge can not be free from this world's bondage" .?5 
"The intellectuals should not spend his whole life in the dry debates of the 
scriptures. As the word of light can not dispel gloom, the word of scriptures 


28. Yājūavalkyasaņhitā, 1/8. 

29, Yogakalpadruma, p. 34, svasamvedyarn hi tad brahma 
kumārī stri sukham yatha / 
ayogi nawa jānāti 
jātyandho hi ghatam yathā // 

30. Švetāšvataropani$ad, 2/8. 

31. Skandapurina as quoted in Yogakalpadruma, p. 35. 

32, Kürmapurána as quoted in Yogakalpadruma, p. 35. 

33. Garudapurāba as quoted in Yogakalpadruma, p. 36. 
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also can not bring emancipation,’ The Rgveda says, “no sacrificial work of 
the learned becomes fulfilled without yoga. That is only engaged with 
duties"".*7 

The aim of yoga is the union between the individual soul and supreme soul. 
Yoga is the cause of allthe austerities and itis the best of all. It is said in 
the Yogatattvopanisad, “by reading and hearing yoga all the sins can 
be destroyed", The only path in this world is yoga. It has been uttered by 
god Sankara— "through the study of many books on logic, grammar etc., men 
get fastened in the chain of the scriptures and thus become perturbed"?*, “By 
churning the four vedas and all the scriptures the yogis drink its main 
portion, but the remnant (takra) is for the panditas." All the creatures are 
encircled by the illusory nets of joy and sorrow. The yoga is the only way that 
can make them free, dispel the illusions, destroy birth, death, old age and 
disease and cross the death. Emancipation can be attained by no other way 
except the practice of yoga. The great yogi Siva says—*'O supreme goddess, 
how knowledge devoid of yoga can bring emancipation".*? 

It is mentioned that when the mind gets purity with the help of yoga, the 
spiritual knowledge manifests and it can be acquired in one birth. So yoga 
should always be practised by the devotees. There is no grcater virtue than 
yoga, no other prosperity is there greater than that of yoga. Nothing is minute 
than yoga, and nothing is superior to yoga. The yoga is the greatest mental 
strength. The Mahābhārata says, "there is no other knowledge eguāl to 
sümkhya and no other strength is there equal to yoga". o The Kathopanisad 


mentions that "a loose character, one having a restless mind, one devoid of 


meditation can not attain brahman”.*' 
Since ancient times the search for spiritual knowledge is being made by 


thinkers. The yogi makes his mind and sense-organs controlled by the knowledge 
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of yoga and strives to have the spiritual knowledge. Itisimpossible to have the 
knowledge of brahman by material observation. So the practice of yoga 
is the must. When the mind becomes pure by the yoga practice, the reflec- 
tion of soul can be seen in the mirror of heart, All the knots of human mind get 
opened, and he reaches to such a high peak where spiritual thinking is 
possible. Yoga provides all fulfilment, removes illusions, death and birth, 
unhealthy condition of body and provides happiness. 

The yogī having a pure mind by the practice of yama, niyama etc. can do 
everything as desired. The binding of the superficial body and the minute body 
becomes loose by yoga. Then he can have the knowledge ofthe veins of human 
body and the process of entrance and exit in the minute body. Thus 
forsaking his own body the yogi can enter into the body of others at his own 


will. “After the control of the samina váyu, the yogi becomes lustrous'.** After ` 


observing samyama in the instincts of the previous birth he can have the 
knowledge of previous birth, and observing samyama in the later birth he 
acquires the knowledge of the later birth. Observing samyama in bhūta 
(matters) the yogi can keep the world under his control. Atthe inflüence of the 
sattva quality when the rajas and tamas qualities disappear and the mind 
becomes pure, there arises a full intellect named rtambhārā. When the devotee 
can rcalise completely the exposed nature of yoga produced from the five vital 
clements, his fear from disease, old age, death etc. disappears ; because his body 
always remained filled with the fire of yoga. His body becomes light. He 
completely comes round and his desires disappear. His complexion becomes 
bright and lustrous. His sound is sweet. A sweet fragrance is discharged from 
his body, and the quantity of his stool and urine is largely diminished.“ “By 
yoga all the diseases of yogi disappear, his uneasiness of body gets destroyed. 
The moon showers its beams on him. The fire of the body attracts seminal 
fluid through wind, thus makes his body soft. He becomes as speedy as wind, 
omniscient, and possessor of beautiful complexion. He acquires the power to 
go to the sky".** "By the practice of yoga, ahamkāras, the causes of sorrow 
are destroyed and šamas originate. Thus darkness as the cause being destructed 
there is no sorrow",* “The yogi cuts off all the veins in this life by the 
42. Yogasütra, 3/40, samānajayāj jvalanam. 

43. Ibid., 3/18, samskārasūksūtkarāņāt pürvajátijnánam, 
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sword having power like fire and sharpness like yoga”. After purification 
of his veins the body of the yogi becomes light and graceful. The fire of belly 
blazes aflame and he becomes emaciated. Having attained success in aņimā 
etc., the yogi traverses all the worlds. Sometimes he assumes the form of god 
at his wish and goes to heaven ; sometimes he assumes the form of man or a 
yaksa or at his desire he assumes the form of lion, tiger, elephant etc.“ "The 
yogi possesses an emaciated body, a pleasant face, pure sight. He hears náda, 
free from all diseases, observes undivided brahmacarya having an aflamed fire 
of belly”,** “The yogi can see the lustrous brahman bright as the light with 
the help of spiritual knowledge. Thus after knowing the immovable, pure, 
unborn and all-knowing supreme spirit the yogi becomes free from all 
bindings".'^ “As the sun withers away all types of water from this earth, as 
fire eats everything, the yogi enjoys all material objects, and yet he remains 
the pure." “The yogi obstructs the old age by attracting the apāna wind 
upward and keeping the breath below the neck, and he appears as a young man 
of sixteen”.** | 
The yoga has been given the highest place in every sphere of Indian 
austerity. In dharma, artha, kāma and moksa of human life the yoga has got 
its supremacy in all sides. No austerity dissociated with yoga may attain desired 
object. It is due to ignorance that human mind naturally becomes 
extrovert. Only by yoga such an extrovert mind may be turned introvert. 
The concentration of mind is an essential point whether it may be the 
path of action (karman) or the path of knowledge (jūāna) or the path 
of devotion (bhakti), or any other path. Unless the mind becomes 
| concentrated and controlled the hope for success is fruitless. After 
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concentration of mind, the «external procedure of austerity can be 
accomplished. When this concentration gradually enhances the existence 
of this external world slowly disappears and only the realisation of own nature 
exists. The fulfilment of yoga becomes possible only when the soul can 
perceive nature of its own god. The yoga inserts into one, the complete form of 
the whole life. Yoga is the union with the supreme being. 

The yoga philosophy is the soul of Indian aryans, the primary matter of 
the vedas and the extension of the upanisads. Whatever may be the aim of 
yoga,—treatment of disease, gaining a good health or spiritual realisation, the 
devotee must control the soul. The yoga is the science of strong life. The 
pranayama is the best way to enhance the flow of strength inherent in a man, 
and it isa partof yoga. Emphasis has been given on the point of practice in yoga 
in comparison with the conclusions. In spite of that it is necessary to have the 
knowledge of philosophical reality. In the yoga there are various references to 
introspection. All these have a common object and that is more advancement 
of introspection of the devotee. In the process of restraint in yoga, the devotee 
can have the realisation of many minute spiritual feelings. He can perceive the 
smallest circle and particle of strength lying in the body. Every man has minute 
level of consciousness lying with him. This consciousness approaches 
towards reality step by step. Every level of an individual mind has its relation 
with a circle. This circle remains settled in the sūksma šarīra of a man. This 
circle tries to lead the consciousness above material surroundings. The yoga 
is related with that circle. The primary aim of yoga is to lead the consciousness 
of the devotee to the highest stage of mind and to awake the secret and small 
particle of strength lying with him. When the consciousness of the devotee 
reaches that stage with the help of yoga practice, the circles lying in the body 
automatically awake. 

The yoga is the total practical process of the culture of self. It is a 
practical science. With the help of it development of body, mind and soul is 
possible. After driving away the sense-organs from this material world, the 
mind becomes more concentrated. The yoga provides the soul with 
immortality. With the help of yoga the mind and its actions are restrained. 
Thus yoga is a path—the entrance-gate of which is the heart of men. The yoga 
provides completeness, peace and happiness for ever. By it one can attain 
more strength, vigour, long life and good health. Yoga converts the animality 
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own emotion and attachment and as a result they can remove their greed and their 
restlessness of mind. There are three vital elements of attaining yoga—purity, 
concentration and emancipation, The meaning of purity is removing of the 
impediments which obstruct the strength of our existence in the elemental, 
moral and mental forms. The meaning of concentration is to lead the power 
of existence to the highest stage in mind for attaining a determined object. 
Emancipation means making one's own self free from narrow and woeful knots 
of strength which are working in our nature in a limited and false radius. 

All strength get together with the help of yoga. The spiritual strength in 
a man lies in the back-bone (spinal cord) which reaches upto head. The head 
is its door. The whole of the body is being controlled from this place, and 
fosters it as well as destroys it. The cause of creation is known as Brahma, the 
strength of preservation is Visnu and the strength of destruction is Siva. Thus 
Brahmā, Visņu, Šiva and other gods reside in our body. The strength 
becomes enhanced by yoga and the devotee's power of imagination mingles with 
the strength of god and performs the deeds. 

By the power of yoga the devotee begets high merit and keen intellect. He 
gets long life and even in old age he remains physically fit. The body becomes 
healthy, pure and clear or lucid. In yoga this lucidity has a particular value. 
It is not only limited in the eternal materials. The yoga provides strength also 
in internal, mental and meditative lucidity. Until and unless internal, mental 
and meditative lucidity is gained, the devotee can not obtain his object. After 
obtaining purity the devotee becomes pleased and he develops his personality. 
The detached strength of body and mind is set together and removes 
the obstacles of development of personality. The total development of 
personality is possible by yoga alone. The restless life of men becomes 
controlled by yoga. So it can be said that yoga is for the good of human 
beings, and humanity is connected with yoga. Yoga is such a science 
that proceeds together with materials, life and consciousness, and it works as a 
dam on material and spiritual slopes. It is such a high stage where the sense- 
organ of knowledge becomes obstructed. According to Šankarācārya, “yoga 
is the means of attainment of the unattainable.'? 

Yoga is the cream of Indian philosophy. The individual soul is a part of 
the supreme soul. Common people engrossed in ignorance understand the 
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unreal world as real. The truth can be found out if the cover of ignorance is 
removed by yoga. A yogi feels no attachment in any material. So he can per- 
form every work with detachment. Though this work is very tough, yet a great 
change in men is possible through practice and apathy, He acquires power 
to perform work with detachment, Only the yogis can do such works. He 
dedicates all the works to god. It is said in the Gītā,** ‘yog! is greater than an 
ascetic. He is greater than one having knowledge of the šūstras but per- 
forming works with desire’. Even in the vedas yoga has been praised.** 

The sufferings from ignorance disappear if yoga is performed for long time 
with due respect. Only by a pure mind the ātman can be realised. From yoga 
the knowledge of conscience arises which is also known as türaka knowledge. 
By it kaivalya can be attained. After attainment of kaivalya sorrow totally 
disappears. Then the creatures do not suffer from rebirth, death, old age and 
diseases. 

The yogi determines himself by yoga and ascertains as to what things are 
remaining at what place inside body. Then he starts to analyse the mental 
stages. The common people keep their bodies steady with the help of yoga and 
after performing their duties build the society and protect the country. 


Yoga in modern atmosphere. 

For last few years people have taken interest in yoga. They have judged 
yoga from different perspectives, and thus different doubts and errors are found 
at present. In fact yoga is a part of the system of Indian philosophy, culture 
and society. But the cause of errors is that at that time it was very difficult to 
ascertain yoga and its aim. At present the westerners attach importance on 
yoga. | | 

Yoga is the philosophy of life. Its aim is not only the development of 
physical strength, but also complete manifestation of personality, attainment 
of place and winning of self. [n ancient times the art of yoga was developed to 
the highest degree, but in the later period it was on the verge of extinction due to 

lack of study, teaching and practical application. Recently the people have 
been showing their interest and eagerness to know aboutgjoga. In this world 
where there is suficient happiness and wealt duc to d@ancement and 
there may be found anxiety, —— a —— 
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disturbances in human life. Due to such mental diseases, human life has now 
turned to be very painful. So a number of afflictions and diseases increased. 
In this disturbance people have been attracted to Indian culture and 
preaching of yoga, its development and teaching have been started. Different 
institutions have been preaching the secrecy of keeping the body fit and healthy 
by different yogic means, The diseases are treated there with the help of 
various ásanas. The doctors have made a chart of dsanas, prāņāyāma and 
satkarma as well as the diseases to be treated by these. 


In fact yoga which is being practised now-a-days, is only a part of yoga. 
Men are practising ásanas, prāņāyāmas and different mudrās, but they 
are not having a complete result. The reason is that men become satisfied by 
the superficial actions of these āsanas etc, They have no knowledge of minute- 
ness and aim of the mudrās. In yoga it is necessary to combine the minute and 
superficial activities. Now there are some persons who declare themselves as 
yogis for having their capacities to sit in an āsana for long hours, stop their 
nervous system, keep themselves confined under ground for some days. But 
they are incapable of having the knowledge of brahman. Through practice 
they do acquire some power which after exhibiting in front of people attract 
them. Such an attitude is rather negligence to yoga. If all parts of yoga do 
not get exposed, the tradition and magnanimity of Indian yoga will perish. 


Our society is perilous at present. The fraternity among people has dis- 
appeared. One seldom thinks another as his friend. The only way to get rid 
of this trouble is performance of yoga. Through performance of yoga when 
the morality and virtuous practices evolve, such mental approaches will cease to 
exist. The š$āstras say that the mind and the soul of men are formed 
according to their nature of food. It is said in the  Pásupatabrahmopanisad, 
"leaving aside the prohibited food generates purity in mind. After purity of 
mind one can have the knowledge. One who has not attained the knowledge 
: brahman should judge what is to be eaten and what should not be". Even 

the Chündogyopanisad it is said that “purity of food generates purity 
mind. By the purity of mind thought becomes firm. Having attained the 


56, Pü$upatabrahmopanisad, 36-37, 





nivfttyā tu višuddham brdayam bhavct / 
aaa: vifuddbir bhavati svatah // 
au kramāj jūānam trutyanti granthayah. sphutam / 
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motionless memory, the thought created from ignorance becomes destroyed” ,*’ 
The Atharvaveda says "that person is virtuous whose food is being eaten by 
others, The gods eat that food which men cat," 

One who teaches yoga starts from āsana, though among eight stages of 
yoga āsana stands third in serial. After observing the first two stages of yoga, 
yama and niyama, one makes oneself pure and morally strong, and then once is 
entitled to practise ásana. After practising yoga in this process one can have 
the complete result of yoga. So in yoga which is being practised now-a- 
days, the yama and niyama should be included. A man should spend 
his life after forsaking lethargy and having his mind engrossed in purity. Inthis 
present stage of difficulty men may get rid of it and have peace only by 
practising yoga. The upanisad describes the greatness of yoga in the following 
manner—"'vices equal toa mountain stretched for many yojanas become 
destroyed with the help of yoga. There is no other alternative to get rid 


ofit’.™ 








CHAPTER VII 


KAIVALYA : UPANISAD AND PĀTANJALA YOGA 


The meaning of kaivalya is kevalatā, i.e., detachment from the universe, 
crossing of all the boundaries created by ignorance. In different scriptures 
kaivalya has been termed as moksa, mukti, paramapada, attainment of 
bhagavatva, am rtadháma and nirvana etc. According to the Nirālambopanisad 
in analysis of eternal and non-cternal material there may be found bindings in 
the form of affection in joy and sorrow in this non-lasting world and even in 
other places also. Destruction of such binding is called emancipation." 
"Removal of the pride of creatures is emancipation"—says Sarvasdropanisad* 

“When the mind is active the world moves ; when it stops, it is known as 
moksa."? “When the knowledge is attained and the world is destroyed, the 
final cause can be attained then”. The Amrtabindūpanisad says that the mind 
is the cause of bondage and emancipation. When the mind is attached with 
worldly materials men get tied with and when detachmentis felt men proceed 
further towards emancipation.” 


The varieties of kaivalya described in the upanisads, 
According to the upanisads, there are two types of kaivalya—jivanmukti 


and videhamukti. 


Jivanmukti. 
"Jivanmukti is a condition when a person relieved of joy and sorrow, per- 


forms his own duties remaining out of it. He is not at all attached to it'’.* 
"As the sky though existing remains in dissolved form, similarly the person who 
attains dissolution in spite of his discharging normal function is known as 





1. Nirálambopanigad, 1, 
nityānityavastuvicārād anityasamsárasukhaduhkhavisayasamastaksetramamatà- 
bandhaksayo moksah. 
2. Sarvasāropanisād, 1, ētmano bandhas tannivrttir moksah. 
Yogašikhopanisad, 6/59, citte calati samsāro ni$calam moksa ucyate. 
Kaivalyopanigad, 24, anena jāānam āpnoti samsárárnavaniSanam 
tasmād evar viditvainam kaivalyam phalam ašnute, 


5. Amttabindüpanisad, 1-5. 
6. Mahopanigad, 5/37. 


^w 
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Jivanmukta. In fact he is known as jivanmukta who is not influenced by joy 
and sorrow and always remains unchanged. He is ever conscious in his sleep, 
his mind remains disentangled like the sky in spite of his normal behaviour in 
the cases of anger, fear, jealousy etc. He feels no pride of authority, whether he 
performs duties or not, Such a person neither becomes the cause of anxiety 
to other nor does he get uncasiness by others. He is free from fear, laugh and in- 
tolerance. Such a jivanmukta person though behaves in all matter, remains 
always pleasant and gets full satisfaction in doing good to others. He destroys 
all the desires of mind and remains satisfied with the supreme soul. The person 
in whose mind does not arise such false visible knowledge as “this is universe’, 
"Tam this’ etc. is known as jīvanmukta”.” The person who comes to learn the 
mystery of the supreme soul by the grace of his preceptor can attain kaivalya 
having relieved of all sins. The person engrossed in thought of brahman 
becomes jīvanmukta.” A jīvanmukta gets dejection of the material enjoyment 
without any performance of penances, Non-attachment with the sorrow as 
well as joy is the nature of jivanmukta person. The mind of a jivanmukta 
person remains free from laugh, fcar, anger, desire etc. He is jivanmukta who 
always forsakes the desires related to pride and remains with the supreme soul. 
He always introspects and having neither any desire nor negligence to the 
worldly materials behaves as if in deep slumber. He has a completely pure 
mind, engrossed in thought of ātman. He thus experiences a great peace and 
remains alive without any attachment to the objects. He has no desire in anger 
and jealousy, joy and sorrow, religion and non-religion, fruitful and fruitless. 
He destroys vanity and performs his duty devoid of pride, jealousy and anxiety. 
He always remains as witness with no attachment and he performs his work 
without any desire of result. He has forsaken all the thoughts regarding religion, 
non-religion, all desires and worldly materials. One who has left aside this 
manifested universe after observing it properly is known as jivanmukta. One 
who tastes equally the pungent, bitter and sour food whether tasteful or not is 
known as jivanmukta. One who sees equally the old age, death, danger, 
wealth, enjoyment and poverty is jivanmukta. Hc devoid of anxiety and 
pleasure and having a clear intellect has neither sorrow nor joy. His mind 
LS sk 
7. Varëhopanimad, 1/15-16, 3/11-14. 
8. Šukarahasyopaaisad, 17, 

tato brahmopadistam vai saccidānandalakķaņam / 

jivanmuktap sadi dhyāyan nityas tvam viharişyasi, // 
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hnds equity in production, preservation, destruction, development and 
downfall. He fecls no jealousy at others, does not have any desire at any thing 
but enjoys only the material which is available. He is jivanmukta who though 
connected with art, is devoid of art, though possesses a mind, yet is devoid of 
it, and who has left aside the thinking of worldly materials. The Mahopanisad 
says that “the person who dwells in the midst of all the wealth of this world, but 
remains indifferent to such wealth as if it belongs to others, is known as 
jivanmukta",^ He becomes a jivanmukta person who engages himself in the 
thought of atman with à firm belief that he is the supreme soul, unqualified 
atman. The realisation that ‘l am brahman’, ‘I am the thick form of joy” ctc. 
makes a person Jivanmukta. It is a jivanmukta who can say, ‘I have no mind, 
intellect, vanity or sense-organs. I have neither body nor soul, nor illusion, 
desire, anger. I have no world. Nor even the penis, eyes, mind, cars, 
nose, tongue and hands belong to me. I have neither waking, nor dream, 
nor any cause. I have no time, space, material, intellect, bath, cvening- 
prayer, god, temple, pilgrimage, service, knowledge, fect, bondage, birth, words, 
sun, virtue, vice, work, good, and creature, and in this way there is no touch of 
the three worlds in the soul.” The Ad/ydtmopanisad mentions the condition of 
jivanmukta—‘“‘the act of combining brahman with the soul is called prajūā, 
prudence. A prudent is always jivanmukta. He is jivanmukta who sustains 
no egoism in his body and sensc-organs. The person who can not find any 
division between the creatures and brahman is known as jivanmukta." 
The Adhyātmopanisad further clarifies “the person whose attitude remains 
equal even after worship by good person and oppression by bad person 
is considered as jivanmukta'". Through the power of dharmamegha 
meditation the net of desires disappears, the accumulated works of 
previous births in the form of virtue and vice are totally extirpated; the great 
sentences which could be understood indirectly at first, now brahman can be 
realised directly without any obstruction, Then he may be named as 


jivanmukta." “The undecaying manifested and latent soul is remaining at the 


9. Mahopanisad, 2/42-62. 
10, AdhyátmopaniSad, 44-47 
ll. Paidgalopanigad 3/1, vāsanājāle nib$esam amuná pravilápite - 
karmasamcaye punyapápe samülonmülite prakparokgam 
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inner heart. The person who always or even at the time of death meditates 
this átman is known as jivanmukta. He is fortunate and successful. '1? 
"When there remains no process of thought, existence or non-existence, 
pride or non-pride and the devotee settled at the undivided condition becomes 
fearless, the knots of his heart open, all types of doubt end, then he can 
reach the state of nirvana and become jīvanmukta.”!? This condition 
of jivanmukta is available by the devotee in the sixth stage of yoga. "Like the 
occan devoid of ripples, like the lamp kept at a windless spot, kaivalya 
which is motionless, complete, devoid of existence and non-existence becomes 
manifested to him whose determination is destroyed. Emancipation lies with 
him. So emancipation is available if the supreme soul can be meditated after 
forsaking existence and non-existence. One should attain jivanmukti by 
forsaking knowledge and to be known, meditation and to be meditated, object 
and non-object and visible and invisible again and again in all stages.'"* 
Jivanmukta possesses supernatural qualities is devoid of old age and connected 
with pinda.'5 “The powerful siva-incantation originates from miladhdra. Rare 
is both the bearer and the speaker of it. It is called pitha. It is perceivable 
and nādaliūga. At its realisation the devotee becomes jivanmukta.''1^ 


Videbamukti. 


The second stage of kaivalya is videhamukti. When the body of jivanmukta 

is destroyed in course of time, he attains videhamukti as the movement 

of air stops. “During the state of videhamukti there happens neither 
prosperity nor downfall, dissolution. This condition excels existence and non- 
existence. It does not remain afar. In this condition there remains no egoistic 
attitude and selfless attitude. Depth and motionlessness can be felt at that time. 





12. Ibid., 3/2-3. 

13. Aksyupani$ād, 39-40, 
yatra nāsan na sādrūpo nāhām népyanaha'Pkytih / 
kevalam ksīņamananam āste dvaite'tinirbhayab // 
nirgranthiķ šāntasamdeho jivanmukto vibhāvanaļ / 
anirvāņo'pi nirvāņaš citradipa iva sthitab // 

14. Mandalabrühmanopanisad, 1/4, tallaksyam guddhātmadrstyā và yah 
pašyati sa eva brahmanistho bhavati,. + jivanmuktidaSA yl. 
svayam antarlaksyo bhūtvā paramikiSakhandamandalo bhavati, 

15. YogaSikhopanigad, 1/159-161. 

Maņģdalabrāhmaņopani$ad, 2/5-6. 








`. 
— 
— 
.` 4 t F4 
< 
md 
ot 
L LIBRARY 


— UBRARY 


KAIVALYA : UPANISAD AND PATARJALA YOGA 129 


There is neither any existence of light nor darkness. There only exists the 
inexplicable form. 


The  Tejobindüpanigad" elaborately describes the condition of 
videhamukti. The brahman in form, quiet-souled, connected with the joy of 
brahman, clear in form and the great mute is named as videhamukta. One who 
does not even think that one is the all átman or soul, equal soul, pure 
soul, transcendental soul etc., or the object soul, beautiful soul, joyous soul, 
emancipated soul, but only remains settled in the illuminating form of brahman, 
is known as videhamukta. In fact, the person who even forsakes the idea that 
'I am brahman' and has his heart filled with joy is videhamukta. He is known 
as videhamukta whose mind is free from the ideas like the following— 
the thing which exists after leaving aside the idea everything is existing, every- 
thing is not existing ; I am brahman, I am not brahman ; Jam only the form 
of joyous existence ; I do not touch the soul ; nothing is truth ; the supreme soul 
is beyond qualities ; the soul is connected with the earth ; the soul has no division 
of time, space, thing etc. ; there is no existence of I, you, he, this, that ; 
soul of time is devoid of time ; that empty soul, minute soul, universal soul is 
devoid of universe ; I am only the supreme soul, only the form of knowledge, 
only the form of existing soul ; there is no other division of world ; where are the 
creatures, the speech of god, the scriptures and where am I ; this is the con- 
sciousness ; I am also consciousness. He, who is only consciousness, satisfied 
with the own soul, sitting in happiness and isundivided soul devoid of atom and 
superficial objects, the supreme eternal joy, is known as videhamukta. He is 
videhamukta who is devoid of all thoughts of individual soul and supreme soul, 
who possesses the form of free and not free, bound and emancipated, divided 
and undivided, all and non-all, non-pleasure and pleasure and also devoid of all 
these forms. A videhamukta is one who is devoid of eternity and non-cternity, 
$ama, dama etc., emancipation, minute and superficial figure, causes, turlyas and 
also devoid of five kosas of anna, prana, mana, vijūāna and Ananda. One should 
move along one's own ātman after observing it, knowing it, enjoying the own 
ātman and keeping it sound and also after satisfaction with the own soul. In 
this way enjoyment with soul makes one videhamukta. 

One should gather knowledge of individual soul and supreme soul and 
should realise the truth that 'I am that supreme brahman'. “*As the sun shines 


—— — — — — — — 
17. Tejobindüpanifad, 4/33-79. 
|7 
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in the sky similarly the soul exists in the sky of body and the power remains in 
between two bows of the brahmarandhra. The person who perceives the átman 
in himself and dissolves the mind in it can attain kaivalya.*'!* 


The nature of Kaivalya according to Pātalijalayoga. 

The union between the seer and the scene is the cause of sorrow, '® “Igno- 
rance ts the cause of this union”. The knowledge of universality ín non- 
universality, purity in impurity, happiness in sadness, and ātman in non-àtman fs 
ignorance. So long the instincts like anger, malice ctc., originate from ignorance, 
the bondage of this world does not disappear. Though the person is free and 
devoid of reaction, he forgets his own nature due to ignorance, and experiences 

sorrow. "Due to the lack of ignorance, there is lack of connection. That fs 
hina. That is the kaivalya of the seer”?! When due to lack of ignorance the 
Connection of intelligence with person stops, the person devoid of intelligence 
can mot get enjoyment. This total deprivation of sorrow is kaivalya. "The 
person understands the temporary intelligence as if his own, and supposes t 
joy and sorrow as if his own which have been achieved by intelligence. ` It Ís 
false knowledge. When the person realises by true knowledge that I am differeit 
‘from intelligence, it is vivekakhyāti. This vivekakhyāti wirich is devoid of false 
knowledge helps to attain paravatrigya. This vivekakhyati is the means to 
destroy sorrow. A total detachment from sorrow is entāncipation. In fact, 
the person is always pure and conscious , but due to ignorance impurity is pro- 
duged in it. So the puri purity and equality in person is secondary. When 
‘this rituality stops, ‘the person can settle in his own nature and only F 
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Patafijali mentions the nature of kaivalya in the yoga philosophy— 
"dissolution of the qualities in their own cause» which are devoid of utility to the 
person, or settlement of the person in his own nature is karvalya ". 

The guņas always remain active for accomplishing the need of enjoyment 
and emancipation of the purusa. These qualities are transformed to body. 
sensc-organs and intelligence etc., for success in enjoyment of the puruwa 
concerned. When the enjoyment is completed, the qualities dissolve into their 
cause. This dissolution of the three qualities, mabattattva etc, having thew re- 
lation of cause and action has been mentioned in the sótra by the 
word pratiprasava. After pratiprasava of the qualities the puraya gets rid of 
upādhi mind and he is firmly established in consciousness. So the pratiprasava 
of the qualities has been named as kaivalya. 


lt may be mentioned here that the purusa, in fact, can not be tied up or 
emancipated, but the mind is the object that can be tied up or made free. 
Action, enjoyment of material, realisation of absolute, vivekakhyāti, know- 
ledge etc, are the nature of mind. Practically, the bondage and emano- 
pation is meant for the mind. 
The variety of kaivalya. 

The kaivalya is admitted of two types, e.g. jjvanmukt: and videhamukt. 


Jivanmukti. 

During the practice of yoga when there arises the knowledge of conscience 
in the mind of the devotec, the individual self appears as though different 
from intelligence. At the final stage of this realisation onc can attain the state 
of jivanmukta. A modern scholar describes the initial stage of asamprajááta 
samādhi of jivanmukti in the following manner :— The jivanmukta has risen 
upto the stage of svarūpāvasthāna, but this stage has not become firmlyr ooted 
as yet. Hence, the jlvanmukta will have to make efforts to attain this 
svarüpá vasthiti permanently. V rtti should not rise (even for a moment) either 
spontancously or by efforts. This is the first stage of asamprajáata samādhi 
or the stage of jivanmukti according to sāmkhyayoga. How long this stage 
will continue will depend upon prárabdhakarma."** During the stage of 


jivanmukti the sufferings of ignorance are reduced to ashes by the fire of 
EEE b ^ 


Ei. 


n Anima Sengupta, SWPkhys and Advaita Vedāntā—A Comparative Study, p. 105. 
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knowledge. The commentator Vyasa himself says that after disappearance of 
sufferings and karman, the learned becomes emancipated in his life.™ 

Though it appears that the works of jivanmukta and that of ordinary people 
arc the same yet there lies difference. The jivanmukta has the knowledge of 


conscience. So his works are different to those of common people. Each of 
his works is devoted to god. 


Videhamukti. 


After decay of the works by enjoyment which were acquired in the previous 
births by the jivanmukta the devotee becomes videhamukta by forsaking his 
body. It has been stated, “as soon as citta gets merged in the gupas, the vital 
function too stops automatically and the yogi is separated for ever from the 
body. This is the stage of videhamukti according to sámkhyayoga." 
Niradhikāra citta merges into the main cause of it during videhamukti. The 
videhamukta person is emancipated though remaining in this world. 

In yoga videhamukta is such a final stage where the relation between prakrti 
and purusa completely stops and the purusa is established in his own nature 
removing away the illusions. In this stage there is no remnant of instincts of 
present or past. All the endeavour of yogī is to attain the object. All enjoy- 
ments stop when he reaches this stage. In fact the yogašāstra in its entire 
gamut harps on one single tune, i.c., how to reach that stage. 








CHAPTER VIII 


COMPARISON BETWEEN UPANISADIC YOGA 
AND PATANJALA YOGA 


According to the derivation, *yujyate anena', the word yoga has been formed 
by the root 'yujir yoge' in the instrumental sense with the suffix 'ghaf". This 
means 'to be united' ; but the word yoga has been used in different places in 
different meanings. In the upanisads the word yoga has been employed in both 
the meanings of union and meditation. But Pataūjali has used the word yoga 
in the sense of meditation in his yoga philosophy. The authentic commentator 
of yoga philosophy Vyāsa says, 'yogab samādhi". Ifthe meaning of the 
word yoga is admitted as samādhi, the doubt arises that here yoga is primarily 
whole and samādhi is its part. The part can not become a whole. So how 
‘yogah samádhib' becomes possible? In response to this doubt the 
commentator says, “sa ca sirvabhaumas cittasya dharmah". Yoga is possible 
in all the grounds of citta, but in the case of samādhi it is impossible. 

According to the saying of Yajfiavalkya cited in the Sarvadaršanasamgraha, 
union of Ātman and paramátman is yoga. The meaning of yoga in the 
vedānta is the union of individual soul and supreme soul. The hint of great 
sentences ‘so’ham’ ‘tat tvam asi’ etc. is available in this stage. In a different 
treatise Yájüavalkya has mentioned samādhi as yoga. Samādhi becomes 
successful only when there is union between concentrated mind and the object 
to be meditated. The analysis in this perspective leaves no discrimination in 
admitting yoga in the meaning of connection and meditation as well—"'yogo 
yuktib samádhünam".* 

Varieties of yoga have been mentioned in the upanisads—jfidnayoga, 

karmayoga, mantrayoga, layayoga, hathayoga, rājayoga, dhydnayoga, 
1. Sarvadaršanasāmgrahā, pp. 149-150, uktam yājūavalkyenā samyogo 

yoga ity ukto jivàtmaparamátmanoh nāpi 

yAjflavalkyavacanavyákopap tatrasthasyāpi yogašabdasya 

samüdhyarthatvàt samádhih sāmatāvastbā 

jivitmaparamitmanoh brahmagyena sthitih yà sā 

samadhi} pratyagātmanah iti tenaiva uktatvāc ca, 

2. Šēmkarabbāģya, Taittirlyopanigad, fourth anuv&ka, p. 140. 
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tārakayoga, amanaskayoga etc. The yoga of Pataüjali describes mainly 
two forms of yoga—samprajūātā yoga and asamprajūāta yoga. 

It is a common idea that asamprajūāta yoga is rājayoga. The reason of it 
has been mentioned by Swami Vivekananda in his Rájayoga. in the book of 
B. K. S. Ayengar also Pátanjala yoga has been determined by the word rā jayoga. 
The following may be quoted for determining the sense of rájayoga— 

"prakarsena — unnatab pronnatab, mantrayogahathayogādīnām adhara- 
bhüminám uttarabhūmitvād rājayogasya  pronnatattvam, rājayogaš ca 
sārvavrttinirodhalaksaņo'samprajūātayogabh".* 

From the above it is clear that mantrayoga, hathayoga etc., belong to the 
lower ground. Rājayoga is placed above these. Rājayoga is the asamprajfidta 
yoga or restraint of all actions. 

Though no reference to the mantrayoga can be found in any place of the 
Pātafijalayogasūtra, yet on the basis of analysis of some sütras it may be said 
that Pstaūijali admitted mantrayoga. The Yogasūtra says, "pragava signifies 
god".* God is himself manifested ; but the darkness of yogī's mind imposes 
obstruction. By the influence of this obstruction manifestation of god remains 
unexposed. Through the power of praņava the obstacle of darkness disappears 
from the mind of yogin. This is why pranava is mentioned as most significant. 
The meaning of pranava is a particular incantation received from the preceptor. 
Some scholars say that pranava is omkāra. Through meditation of prapava 
the yog! has the andhata nāda while going forward to realise god. At the 
initial stage this nida appears in various ways, but at the final stage it transforms 
into omkára. The devotee attains all these forms. In the Tantrašāstra the 
word prāņava has been employed in view of incantations particularly, The 
Kathopanigad describes, "among the resorts of austerity for final attainment, 
pranava is the best and most appropriate resort,"^ Pataūjali says that meditation 
of incantation is the must for realisation of god, because without meditation 
none can surrender to god. For want of japa a long enterprise becomes fruit- 


less. So the sage gives advice for japa, Now question arises as what exactly ` 


constitutes japa ? The answer is—it is thinking of the incantations like praņava 
etc., received hereditarily from the preceptors. The primary meaning of 
different incantations may vary, but the secondary sense of all the incantations 
a; Rtjayogabbāsya, p. 4. 

. Yogasūtra, 1/27, tasya v&cakap pray 
5 Kathopanigad, 1/2/17, etad iniiai o maron piti. - 
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isthesame, The preceptor advises his disciple according to the latter's capacity. 
The god can ncver be realised only by pronouncing’ the sentences, The 
result of meditation of incantation is available when the process of thinking as 
well as realisation of the pronounced incantation follow. It is the proper 
japa of a mantra when the three viz., mantra, guru and devatá become one. 
That is mantra through the conception of which thedevotee gets emancipation. 
The realisation, according to the meaning of mantra, is the desired god. 
Combination of these three, i.c., when the meaning of the mantra becomes clear 
at the time of its pronunciation and the realisation is proper, then it is proper 
japa of the mantra. “Through japa of mantras in this way every consciousness 
can be obtained and the obstructions are avoided." This means through japa 
of mantra the devotee can meet the god and destroy allthe obstacles which divide 
austerity. 


The upanisads mention various yogas while Patadali speaks of two divisions 
of it. But it can not be said that Patafijali does not admit the divisions of 
upanisadic yoga. He has described mantrayoga indirectly in his Fogasūtra. 
Asamprajūāta yoga is rájayoga. It is distinguished by two names only. Rāja- 
yoga is the king of all the yogas. Hathayoga is the initial stage and rājayoga 
the final. As Patafijali admits final stage of asamprajūāta yoga, so it may be 
reasonable to hold that he believed in the existence of initial grounds of hatha- 
yoga and others. In the upanisads the eight-limbed yoga has been described 
as hathayoga. Pataūjali has explained the eight-limbed yoga in his Yogasütra 
in the form of austerity etc. Thus it is clear that the upanisadic hathayoga has 
been referred to in the Yogasdtra of Patafjali. 


In fact, the final results of all types of yoga are the same. These are only 
differentiated by names. The number of yogas in the upanisads is large, but 
these have not been exhaustively dealt with: Patanjali has given elaborate 
description of division of yoga in his Fogasūrra and he has also mentioned the 
process of accomplishment according to devotees with a view to reaching the 
end. 

The commentator of the Yogasstra Nārāyaņatīrtha has described various 
yogās in his Yogasiddhāntacandrikā. He has. referred ta caryāyoga by the 
sūtra "maitrīkaruņāmuditopeksūņām ; sukhadubkhapuņyāpuņyavizayāņām 
bhāvanātaš cittaprasādanam” (Yogasütra 1/33), hathayoga by 1/34 and 2/49, 
laksyayoga by 1/35, brahmayoga $ivayoga by 1/36, vásanáyoga by 1/37, 
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dhyānayoga by 1/39, siddhayoga by 1/40, layayoga by 1/41, kriyāyoga by 2/1, 
karmayoga by 2/28, and mantrayoga, jūānayogā and advaitāyoga by 1/28. 

Yoga is a matter of self-realisation. All can not realise egually. Each of 
the devotee can have realisation according to his capācity. Though the main 
theme of realisation by all is the same, yet some matter may be different. It 
appears that the matter of realisation has not been elaborately described in the 
upanisads. 

The upanisads say that human body is the temple of Siva and it can attain 
all types of success.* There is residence of many gods in the body. In the 
upanisadic yoga it is said that human body is the place of many pilgrimages, 
gods, lokas, vedas, mātrās, five great elements and circles. In describing the 
veins sugumnā has been mentioned as the greatest. It is also called 
brahmanāģī. The kuņģalinī power remains asleep at the gate of brahman. 
By awaking this strength of brahman men can attain the place of brahman 
through austerity. The strength by which the universe is placed in movement 
is also lying with human body. By such power a man may be transformed 
to god. After meeting with this strength lying with body the devotee 
gradually gets related with the universe. The kundalini power acts as a medium 
of union between human body and the universe. The Yogacūdāmanyupanisad 
says that “kundalini is the key to open the door of emancipation".” It is 
the base ground ofallthe yogis. Allyogas are established inthe kuņģalinī. 
Through six circles it causes to move all the thousands of vein in body. These 
veins are of red, yellow, black, white colours In the upanisadic yoga each of 
these veins has been elaborately discussed. Some upanigads say that there are 
six circles, but according to some other these are nine in number—mūlādhāra, 
svādhisthāna, nábhicakra (maņipūra), anáhata, kanthacakra (vi$uddhacakra), 
tālukācakra, bhūcakra, brahmarandhra (ājūācakra) and ākāšacakra.? 


6. Yogašikhopani$ad, 1/168 ; Skandopanigad, 10. 

7. Yogacūdāmanyupani$ad, 39, 
udghitayet kavátam tu yatbā kuñcikayá grhām / 
kvndalinyā tathā yogl moksadváram prabbedayet // 

8. Kgurikopanigad, 7-8, 
tatra nAdI su$umnā ca n&dibhir bahubhir vrtā / 
anuraktāš ca pītāš ca kpsņās tāmravilohitāķ // 
ntisūk$māf? ca tanvirn ca Šuklā nādim sāmāšrāyet / 

tate b srīpcārayet prūķānūrņanābhīva tantunā // 

9. Yogaràjopanigad, 6-18. 





COMPARISON BETWEEN UPANISADIC YOGA AND PATARJALA YOGA 137 


The upanisads have mentioned four pīthas in a human body—kāmapītha, 
uģyāņapītha, jālandharapītha and pūrņagiripītha.' 

The yoga of Pataüjali describes all these things. Some of the sütras testify 
that he admitted the cakras in a human body. In course of his commentary on 
yoga philosophy Nārāyaņatīrtha in his Yogasiddhāntacandrikā describes 
kuņģalinī, pitha, cakra and pilgrimages. 

It may be questioned why Nārāyaņatīrtha described all these things while 
the yoga philosophy does not mention them. It appears that Nārāyaņatīrtha 
has attempted to bring the yoga of Pataūjali to the equal status of the upanisads, 
and so he ventured to describe these. 

The upanisads mention ten divisions of yama—ahimsā, satya, asteya, 
brahmacarya, dayā, ārjava, ksamā, dhrti, mitāhāra, and Sauca™ while 
Pataüjali speaks of only five divisions of yama—ahipsā, satya, asteya, 
brahmacarya and aparigraha.'* 

The upanisads describe ten divisions of niyama—tapa, santosa, āstikya, dina, 
I$varapüjana, siddhāntašravaņa, hri, mati, japa and vrata." But the Yogasütra 
of Pataūjali mentions five varieties of niyama—$auca, santosa, tapa, 
svādhyāyā and Išvāraprāņidhāna,!* 

The upanisads speak of three divisions of prāņāyāma so far as mātrā is 
concerned—adhama, madhyama, uttama.'? Kumbhaka has two divisions— 
sahitakumbhaka and kevalakumbhaka.** Again sahitakumbhaka has four 
classes—sūryabhedī, ujjáyI, Stall and bhasrikà.'* 

The &ündilyopanisad (1/31) describes the sItkára prāņāyāma. The upanisads 
elaborately deal with the mudrās like mülabandha, uddiyánabandha, 
jülandharabandha, mahābandha etc. but in the yoga of Pataūjali we 
do not find according to mātrā the division of prāņāyāma, division of kumbhaka, 
description of bandha and mudrā. 





10. YogaSikhopanisad, 1/171-175. 
11. Jābāladaršanopani$ad, 1/6 ; Varāhopanigad, 5/12-13 ; Trišikhibrāhmaņopanigad, 32-33. 


12. Yogasūtra, 2/30, ahimpsāsatyāsteyabhrahmacaryšparigrahā yamip. 

13. Jābāladaršanopanigad, 2/1-2 ; Sindilyopanisad, 1/2. 

14. Yogasūtra, 2/32, Šaucāsanto$atap:h:vādhyāyešvarapayidhānāni niyamāļ. 
15. Yogatattvopanisad, 51/54 ; Yogacūģāmaņyupanižad, 103105. 

16. Yogakuņd ilyupanigad, 1/19-20, 

17. Yogašikhopanigad, 1/83, 
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The upanisads describe ten vāyus, their function and colour. The 
yoga of Patanjali also describes váyu, but its number is only five. 

The Sündilyopanisad (1/70) and the Jābāladaršanopanisad (8/1-3) refer to three 
and five divisions of dhāraņā respectively. Pataūjali does not mention any 
division of dhāraņā, 

The upanisads!^ determine the place of five vital elements as well as their 
deities in the human body, but Pataājāli does not cescribe them in his yoga. 


Two divisions of dhyānā are admitted in the upanisads. Some upanisads 
(Šāņdilyopanisad 1/71 ;  Yogatattvopanisad 105; Trisikhibrākmaņopanisad 
152-157) define them as saguna and nirguna dhyana, but some 
(Jābāladaršanopanisad 9/1-5) suggest their division as savisesa and nirvisesa 
brāhmādhyāna. 

According to the upanisāds, samādhi is of two types—savikalpasamadhi 
and nirvikalpasamādhi. Again savikalpasamádhi is subdivided into two— 
dršyānuviddhasavikalpakasamādhi and $abdünuviddhasamádhi?. The 
Muktikopanisad (2/53-54) has mentioned samprajūāta and asamprajūāta 
samādhi. The Varākopanisad (4/38) describes samprajūāta samādhi. 

The word samādhi has been used in the upanisads sometimes in the form of 
südhanakoti and sometimes sādhyakofi. 1 


i 


Samadhi in sādhanakoti. 


"When the mind dissolves in ātman like salt in the water, that stage is known 
as samádhi".?? Samādhi is the production of sure knowledge about the union 
of individual soul and supreme soul. It is complete oblivion of dhyāna. 
"Knowledge of soul is the fire to burn the straw of desire. Samadhi is such a 
realisation. Only continuance of silence is not samādhi,” T - mea 


Samādhi in sādhya form. LT. 
According to the Yogarattvopanisad “equality of jīvātman and paraman 


18. Jabāisdaršanopanigād, 8/4-5. pE 


19. Sarasvatirahasyopanisad, 25-29. | ene aris dM 
20. SaubhAgyalaksmyupanisad, 14, — l : i T »M U 
salile saindhavam yadvat simyam bhavati yogatah / á be dee ki 


tathātmamanasor aikyam samādhir abhidhtyate // tet L aso kythiq Ti 
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is samādhi”.** “Transformation of intelligence in the form of brahman and 
again oblivion of the process is samādhi”.?* 


In the yoga philosophy of Patañjali samādhi has been used as sádhana and 
sādhya. The samādhi belonging to the eight-limbed yoga issādhanakoti. The 
samprajüáta and asamprajūāta samādhi which are based on that is called 
sādhyakoti. 


In explaining the sūtra made in the commentary of Vyasa *'yogašcittavrtti- 
nirodhah", Vācaspati Miéra and Vijūānabhiksu have given the definition of 
yoga in the form of all types of restraint. This all-restraining asamprajūāta yoga 
has also been discussed in the upanisadic yoga. 

The Trisikhibrāhmaņopanisad (160-164) has explained the all-restraining 
asamprajūāta yoga, but no name to that effect is found there. 

In the upanisads there are discussions on seven stages of yoga which 
are as follows—Subheccha, vicāraņā,  tanumünasi, sattvipatti, asarmsakti, 
padārthabhāvanā and (uryagā.* 


The Yogatattyopanisad mentions four stages of yoga—frambba, ghata, 
paricaya and nispatti.?* 

The Yogasiitra of Pataüjali describes seven types of prāntabhūmiprajūā.*” 
But these stages have not been named. These seven types have only been 
classified into two groups— 1l. kāryavimuktiprajnā and 2.  cittavimukti- 
prajūā. The first four grounds belong to káryavimuktiprajná and the last three 
to cittavimuktiprajūā.** 

The upanisads mention various accomplishments of yoga, while the 
Yogasütra of -Patafijali mentions only three. [n spite of differences in 
accomplishments, the ultimate object, however, is the same. The devotee can 
make himself pure, dispassionate aad morally qualified by practising the accom- 
plishment of yoga, and thus attain success after self-realisation. All the devotees, 


21. Yogatattvopanisad, 107, 

samādhip samatávasthá jīvātmaparamātmano . 
22. Tejobindūpanisad, 1/37, É 
nirvikārātayā vrtīyā brahmákáratayá punah / 
vrilivismārāņām samyak samādhir abhidhiyate // * M 
Var&hopanisad, 4/1-2 ; Mahopanisad, 5/23-25. 
Yogatattvopanisad, 20. 
Yogasütra, 2/27, tasya saptadhá — — 


Vyàsabháfya, p. 214. | a 





8 2 > 5 





140 UPANISADYOGA AND PĀTARJALAYOGA—A COMPARATIVE APPROACH 


according to their own taste, practise yoga and attain salvation. So many 
accomplishments have been described in the upanisads. 

The vibhütipáda of Pataünjali's Yogasütra is based on the first chapter of 
the Šān dilyopanisad. Patanjali has given the form of sütra keeping some words 
of the upanisad in tact and changing a few. The description of vibhūti in the 
upanisads has not been made in a chronological order, but Patafijali has formed 
the sütras according to the chronological order of the vibhütis. Of the four 
padas of the Yogasūtra, a complete püda is given the name vibhūtipāda. 
Man is very selfish by nature. He gets ready to perform such works as are 
connected with his personal gain only. So Patañjali, with a view to making the 
invaluable lives of human beings successful, has formed the vibhūtipāda to 
attract people more at yoga. In this section there is description of many success 
which are attainable through the power of yoga. It is also mentioned here 
that these success are barrier to attain emancipation. This means that à 
devotee will attain success in performing the austerities, but he should not be 
attached to those success. 

The Varāhkopanisad*" describes desire, anger, greed, infatuation, pride 
and malice as the enemy of men. The Maņģalabrālvnaņopanisad** says that 
there are five defects of body—desire, anger, respiration, fear and sleep. 
The Varāltopanisad mentions that ‘determination, enterprise, pride and memory 
are the functions of heart'.?? 

It is described in the Pátzfijalayoga that ‘after gradual thinking of friendship, 
pity, gladness and negligence the mind of the creatures happy or distressed, 
virtuous or vicious becomes pleasant'.*? 

The upanisads also describe the obstacles of the path of yoga. Laziness, 
pride, deceitful talk, accomplishment of mantra, greed for woman etc. are 
the obstacles during practice of yoga. “Fear, anger, laziness, unnecessary 
28. Mandalabrihma®opanisad, 1/2. 

29. Varāhopani$ad, 1/13. 

30. Yogasūtra, 1/33, maitrīkaruņāmuditopeksānņēmņm sukhaduhkhapunyêpunya- 
visayanim bbāvanāta$ cittaprasádanam. 

31. Yogatattvopanisad, 30/31, 


prathamábhy&sakAle tu vighnāķ syu$ catur&nana/ 
alasyam katthanam dhürtago {pl mantrādisādhanam // 
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Sleep, unnecessary waking, unlimited food, and starvation are the obstacles 
of the path of yoga. The yogins should forsake them.'** 

The obstacles are also described in the Yogasütra. These are—vyādhi, 
styána, samšaya, pramāda, ālasya, avirati, bhrāntidarš$ana, alabdhabhūmikatva 
and anavasthitatva™. Five more obstacles are also mentioned, such as, dubkha, 
daurmanasya, ahgamejayatva, š$vāsa, and piašvàása.34 

The Nádabindüpanisad (31-52) elaborately describes nada. The Hamsopanisad 
mentions ten divisions of nāda—ciņināda, ciūciņināda, ghaņtānāda, 
šaūkhanāda, tantranāda, tálanáda, veņunāda, mrdaüganáda, bherīnāda and 
meghanāda. At the realisation of first nāda the body becomes tamed, 
the second nāda causes break of body, the third brings the feeling of perspiration, 
and the fourth shaking of head, the fifth flows over palate, the sixth brings 
shower of nectar, the seventh secret knowledge, the eighth spiritual talk, the 
ninth disappearance and celestial eyes and by realisation of the tenth nāda the 
supreme brahman can be attained.™ 

The Yogasütra does not even mention the name of nāda, not to speak 
of its division. But Hariharananda Aranyaka, the commentetor of the 
Yogasitra gives the hint of nada while explaining the first sūtra of the 
vibhūtipāda.** 

Pranava has been elaborately discussed in the vpanisāds—omkāra has four 
mütrüs. The first 'a'-kára is for the god Agni. The second 'u'-kāra mātrā is 
meant for Vāyu. The third *mē'-kāra mātrā is of Sürya god and the fourth half 
mātrā is meant for Lord Varupa. These mūtrās are divided into twelve varieties 
according to the division oftime. These mātrās serially are—first ghosini mātrā, 
then follow vidyā mātrā, patanginī, vāyuveginī, nāmadheyā, aindrī, vaisņavī, 
šāmkarī, mahati, dhrti, nārī and bráhmr." If the prána moves in these twelve 
mātrās, the brahman can be easily obtained. 

"The metrically short pronunciation of pranava destroys sins; by metrically 
long pronunciation of pragava emancipation can be attained and by pluta 
32. Amftanddopanisad, 28, 

bhayam krodham athálasyam atisvapnātijāgaram / 

atybbáram ānāhāram nityam yogi vivarjayet // 

33. Yogasitra, 1/30, 
34. Ibid., 1/31. 


35. Hamsopanisad, 2, 
36. Yogasütra, 3/1, dešabandhaš cittasya dhāraPā. 
37. Nādabindūpanigad, 6-11. 
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pronunciation one can enjoy completeness. If these three types of praņava are 
pronounced undivided like the flow of oil and long nāda (souud) like the sound 
of a bell, the breathing soul goes upward, By the pronunciation of metrically 
short pranava the soul ascends upto bindu ; by long pronunciation the soul 
ascends on brahmarandhra, and by pluta pronunciation ef pranava vāyu ascends 
upto dvādašāntake. It provides joy and success of mantra. Praņava 
destroys all sins and removes all obstacles." | 
The pranava manifests the three letters—a-kara, u-kāra and ma-kare, as well 
as the three vedas, the three worlds, three qualities, three aksaras.. A-kāra 
remains in the eyes of all the awakened creatures. U-kára resides at the neck 
during the condition of dream, and ma-kāra in the heart during deep sleep. A-kāra 
Is perceivable, large and the entire universe. U-\ara is minute, Hiraņyagarbha 
and m2-kāra is cause, unchangeable and prudent. “A-kāra is called rájasa, hot, 
red, Brahmā and cetana. U-kāra is known às sáttvika, white and Visnu. Ma-kāra 
Is támasa, black and Rudra. Brahmā Visnu and Rudra are produced from 
pranava. Brahma, Visnu and Rudra dissolve in a- "kāra, u-kára and ma-kira 
respectively, but pranava manifests " "The universe, fire, Rgveda, bhü aad 
Brahma dissolve in a-kára ; the sky, wind, Yajurveda, bhuva and Visnu in 
u-kára, and the heaven, sun, Sūmaveda, sva and Rudra dissolve in ma-kara. 
Pranava is the bow, ātman arrow and its aim is brahman. The three 
worlds originate from omkāra.t” | 
Pataūjali also explained yoga. In some sutra of the samādhipāda it is said 
‘that pranava signifies god and god is named by praņava.!! “The supreme soul 
is manifested by meditation of praņava with its meaning’. 
It may be said that the descriptions of praņava have been equally made in 
.the upanisadic yoga and the yoga of Patanjali. 
The Fogasūtra mentions five types of vriti. These are—pramana, viparyaya, 
vikalpa, nidrà and sm rti. 
Pramana. I 
Pramāņa is the ground of all the vrttis and thus it is the greatest. 
"Pramiyate'nena iti pramánam"—according to thisit may be called as pramána 


18. Varahopanisad, 5/68-71. 
39. Yogacūdāmaryupanigad, 74-80, 


40. Dhyānabindūpanigad, 9-17. PGA ur» 
41. Yogasütra, 1/27, tasya vācaksh premavel, A vē 
42. Ibid., 1/28. ga A 


43, Ibid., 1/5-6. 
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by which rule the knowledge of proof is produced. There are three types of 
pramanas—pratyaksapramána, anumanapramüna and šabdapramāņa. 


Fratyaksapramāņa. 

The connection of sensc-organs with artha produces the knowledge which is 
devoid of vyabhicāra fallacy. The vrtti of citta to sustain such rat en is 
direct prānāņa.!t* 


Anumānapramāņa. 

~ Anumānapramāņa is based on pratyaksapramāņa, Vyasa defines anumāna 
as follows—''The relation which is present in the equal thing with the 
inferable and absent in unequal things is to be primarily accepted with the main 
part ; such a vrtti is anumāna, " Anumāna covers a wide range. Vyāpti is per- 
petual relation of two things. There lies vyāpti relation between smoke 
and fire. Where there is smoke there must be fire. Such a vrtti is anumána- 
— 


Sabdapramiga. 

+- The āpta persons make to understand others about something by 
advice of words. On hearing the word uttered by them the hearer under- 
stands the meaning. [tis known as ādgamapramāņa or šabdapramāņa. 
 Viparyaya. 

False knowledge of material is called viparyaya. Duc to some defect in eyes 
one may find two moons in the sky instead of single ; this is viparyaya. | 
 Vikalpa. 
< The vrtiti about something immaterial which arises from the knowledge 

-of sound is known as vikalpav tti. 
Nidrā. SS 
= Nidrā is a vpiti that is based on the tamo guna and that is the cause of the 
lack of awake and dream. In this stage tamah quality covers intelligence 
with darkness. So here arises no knowledge of matter. 
“Smrti: í 
* “Smrti is not letting drop of the object realised". That is, smrt is 
arising of knowledge in mind that was received previously. - —- 
44, Vyāsabhāsya, p. 19, indriyapranilikayá cittasya bāhyavastūparāgāt 
tadvisayà sāmānyavišeātmano'rthasya viš<$āvadhāraņapradhānā 
vritih pratyaksarm pramánam. 
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Vyása mentions two divisions of sm[ti—bhüvitasmartavyd and abhāvita» 
smartavyá. Bhāvitssmartavyā is the memory of an imaginary object. The 
knowledge and remembrance of an object that has originated in dream 
is bhávitasmartavyá. On the other hand the memory of something that has 
been known with full consciousness is abhāvitasmartavyā.t 


All these vrttis make human bzings anxious. So these are to be restrained. 
Restraint of vrttis is yoga. The upanisads also say that yoga is restraint of 
cittavrtti, but the nature and class of vrttis are not described there. 

Two types of vairágya have been referred to in the Yogasütra—aparavairágya 
and paravairügya*. Aparavairdgya is the cause of paravairāgyā and 
pāravairāgya i^ the cause of asamprajūāta samādhi. The commentator of 
the Fogasūtra mentions four stages of aparavairāgya—yatamāna, vyatircka , 
ekendriya and vašīkāra. The upanisads only mention the name of vairāgya. 
These do not describe its divisions and subdivisions. 


According to the Adhydtmopanisad, "Prajūā is only a conscious vrtti 
which makes brahman and ātman united.” 

It is mentioned in the Fogasūtra (1/48) that after attainment of the spiritual 
grace the yogis having concentrated mind can have a prudence which is named 
as rtambhará prajūā. 


The JFogasūtra (2/3) speaks of five types of sufferings. These are— 
avidyā, asmitā, raga, dvesa and abhinivcša. These vrttis produce sufferings 
and viparyaya knowledge. If these vritis arise the nature of self can not 
be perceived. These sufferings transformed to vrttis send citta to perform 
various activities. And consequently there originate works with full of suffering. 
Thus men perform works again and again which produce desires or 
instincts and these continue. This is the cause of bondage of men. It may be 
said that 'the works which generate sufferings are the causes of jati, Ayu and 
bhoga.' 

The upanisads say that “the mindisof twotypes—pure and impure. 
A mind having desire is called impure and that without desire is pure, Impure 
mind is the cause of bondage of human beings and the pure mind brings 


 ——w—— n 
45. Ibid., p. 32, sā ca dvayī bhāvitāsmartavyābhāvitāsmartavyā ca, svapne 


bhāvitasmartavyā jāgratsamaye tv abhávitasmartavyeti. 
46. Yogasütra, 1/15-16. 
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emancipation". According to the upanigadic yoga, ta man acquires those 

condition whatever he thinks at the time of his death. It is the cause of rebirth.’ 
Like the upanisadic yoga the yoga of Patatijali also mentions that the vrttis 

of mind are causes of bondage. There is also reference to the rebirth in this 

context. | 

. According to the Yogasikhopanisad (1/151) there are two types of siddhi, 

success— kalpita and akalpita. 


Kalpitasiddhi. 

The success which is available from «rasa, medicine and various works 
combined with the practice of mantra is known as kalpitasiddhi. This 
success is fragile because this is available by practice. 


Akalpitasiddhi, 

The success which originates automatically is called akalpitasiddhi. The 
yogi having respect in his own soul can obtain this success. Through 
practice the success is not produced.** 

Thc yoga of Patanjali mentions that the success is produced by the practice 
of birth, medicine, incantation, penance and meditation. 

In the upanisadic yoga the place of guru or preceptor is very 
Significant. “The preceptor should be well versed in the vedas, disciple of 
Visņu, devoid of malice, experienced in the yoga, respectful to yoga and 
connected with respect to guru. He should know ātman very clearly”. The 
meaning of the word ‘gu’ is darkness and ‘ru’ means remover. Thus guru means 
remover of darkness. 

In describing the greatness of guru it has been mentioned that, “he is 
brahman, the last resort, the para vidya, the best resort. Guru is precious 
wealth, because he gives advice. He is greatest of the greatest. By pro- 
nouncing the word guru, the sins of all births disappear.” 

Patanjali in his Fogasūtra does not describe guru, but in dealing with the 
nature of god, he has said that ‘god is the preceptor of the preceptors'.*? 

The upanisadic yoga elaborately describes the nature and divisions of 
kaivalya. Accordingly Pataūjali also describes kaivalya. 





47. Maitrāyaņyupani$ād, 4/6-11 ; Brahmabindūpanigad, |. 

48. Yogagikhopanigad, 1/153-155. 

49. Yogasütra, 1/26, pirvefim api gurub kālenānavacchedāt. 
19 
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Thus from the comparative study of the two treatises it may be definitely 
declared that originally the yoga of Pataüjali is based on upuniņadic yoga. 
As the Yogasütra has been written in the sūtra form, so yoga has been discussed 
here with the help of a few words. This is why the commentator Vy4sa has 
claborately explained all the matter. The upanisads do not deal with the 
matter of yoga chronologically. Pataūjali has moulded the knowledge of yoga 
in a definite shape and presented before us in the developed form of human 
science, 
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jiva jiva 
Māņdukya Māņdūkya 
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Māņģukya Māņdūkya 
E. V. E. B. 
are were 
theoritical theoretical 
is are 
vetāšvataro” Švetāšvataro” 
undestructible indestructible 
nididhyāsa nididhyāsana 
isa, Katha isa 
Kena Katha, Kena 
subject subjects 
pertained introduced 
aikatvam aikyatvam 
relating relating to 
vācam vācām 
Unga Šuūga 
Bhāvāgaņeša” Bhāvagaņeša” 
Sūtrārthavodhinī Sūtrārthabodhinī 
rudho rūdho 
strīnapumsaka” stripamnapumsaka" 
Bhāvāgaņeša Bhávaganesa 
Yogasūtrārthagudhārtha" Yogasūtrārthagūdhārtha" 
Yogasūtravivrtti Yogasūtravivrti 
again and 
is are 
jīvātmē” jivátma* 
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negativated 
aberation 
in it 
prilimina 
dvanda 


Correct 


unite 
intuitively 
ncgatived 
aberration 
on it 

limi 
dvandva 
Yamayanti 
heat 


phlegm 


Sápdilyo* 


